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PREFACE. 


IN introducing the third volume of this series 
to the public, I have to express my satisfaction of 
the appreciative manner in which the last two 
volumes have been received. 

The translator of this Upanishad, Pandit 
Gang&natha Jh&, M.A., F.T.S., of Darbhanga, has, 
I am sure, earned the best thanks of the public for 
making the translation so faithful to the text and 
the original commentary, and bringing out their 
spirit so well in a foreign language. 

As this Upanishad is a big one it has been 
thought fit to present it in two volumes. The first 
four AdhySyas are now published and the second 
four will form the fourth volume which is now in 
the press. 


Madras, 1 V. C. SESHACHARRI, 

May, 1988. J Publisher. 
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Ube dbba’nbog^a Qpanisbat 


SRI SANKARA’S INTRODUCTION 


OM TAT SAT 


Adoration to Brahman! The Chh&ndogya 
Upanishad, consisting of eight chapters becins 
with the .' word “ The syllable Omp &c., and with a 
view to briefly'explain its scope fo people desiring 
to learn,,it r we begin this short treatise, giving an 
"easy explanation of.it. The connection is this: 
The complete course of- Action {sacrifices) has been 
comprehended, together with a full comprehension 
of the deities Prana and the rest,—such Action 
being the means to the attainment of Brahman, by 
the road known as the t# Light,” &c,; as also the 
Action by itself, which (without a'' knowledge of 
the Deities) is a means to Brahman, by the road 
known as the “ Smoke”, &c. While for those, that 
follow the bent of their natural inclinations and 
are fallen out of both these roads, has been ordained 
a troublesome fall downwards. But in none of 
these two roads, is there, an absolute accomplish¬ 
ment of the end of man ; and hence that .which is : 
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independent of Action* the knowledge of the second- 
less Self, ought to be ..explained, setting aside the 
. three courses of metempsychosis (above explained). 

... And with a view to this is the Upanishad laid 

- down. Apart from the knowledge of the secondless 
Self, there is no absolute attainment of the desired 

• end : as will be laid down— 4 ‘ Those that know 
■ otherwise than thus, and worship others, fall in 

- perishable worlds ; while one who takes the con¬ 
trary course becomes the king of heaven.” In the 
same manner, one who believes in the false doct¬ 
rine of duality becomes bound. And just as the 
thief becomes burnt and bound when he catches 
hold of the hot axe (in the course of his ordeal), so 
does such a person acquire the troubles of 
metempsychosis. Having said this, it is again 
said that one who believes in the true doctrine of 
non-duality is neither burnt nor bound, just like 
one who is not a thief, and f or such a one there is a 
cessation of metempsychic troubles, Liberation. 
Therefore the doctrine of the secondless Self is not 
compatible with Action. Because, inasmuch as it 
serves to destroy all distinction of action, agent 
and result,—the knowledge, brought about by such 
passages as “Ever existent, one and secondless, 
the self is all this,” cannot possibly be suppressed 
by any notions. If it be urged that “ there is the 
notion derived from the injunction of Actions 
(which would suppress the aforesaid knowledge) 

—(we reply) no : because Actions are enjoined for 
those that have distinct ideas of the Self having 
the character of the doer and the enjoyer, and who 
are tainted by the discrepancies of affection and 
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aversion for the results of actions resulting 
from the aforesaid ideas. If it be urged that 
inasmuch as Actions are enjoined for one who 
has fully comprehended the meaning of the 
complete Veda, Actions belong even to one endowed 
with the knowledge of non-duality”—(we reply) 
no : the passage “The self, existing, the one and 
secondless is all this” serves to entirely suppress 
the natural ideas of the doer and the enjoyer, &o., 
which belong to persons entitled to Action. There* 
fore it must be admitted that Actions are enjoined 
for one who is tainted with ignorance, &c ;*and not 
for one who has a knowledge of non-duality. It is 
for this reason that it will be declared later on; “All 
these acquire pure (happy) worlds; while one 
resting in Brahman attains immortality.’*.And in 
connection with this doctrine of non-duality, are 
laid down the various meditations that serve 
to accomplish : certain desirable endsthese 
meditations, having their ends approximate to 
Liberation, appertaining as they do to Brahman 
slightly modified from the Secondless, such as those 
consisting of the Mind and of the Pranas, &c. 
And, inasmuch as these meditations have their end 
in the prosperity of Actions, they are connected 
with factors of Action. But still there is a similarity 
between these meditations (and the knowledge of 
the one Self). On account of the identity of the 
doctrine of these, and of the similarity consisting 
in the fact of both of these belonging to the 
function of the mind, that is to say, just as the 
knowledge of non-duality is a function of the mind, 
eo are also these- meditations functions- of the: mind; 
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and as such there is a similarity. “What then, is 
the difference between the meditations and the 
knowledge of non-duality?” We explain: The 
knowledge of non-duality is that which removes 
the idea of the difference among the doer, the deed 
and the result, &c., which idea is naturally imposed 
upon the really unmodifying Self ; just as the 
ascertainment of the form of the rope, brought 
about by the action of light, which serves to remove 
the false idea of the serpent imposed upon the 
rope. Whereas meditation as laid down in the 
scriptures is based upon a certain substratum and 
consists of the bringing about of a uniform function 
of the mind with regard to that substratum, 
uninterrupted by any idea foreign to it. Such is 
the difference between the two. These meditations, 
serving to .purify one’s character and thereby 
illumining the real nature of things, are helps to 
the knowledge of non-duality. And inasmuch as 
they are based upon a substratum they are more 
easily accomplished ; and as such they are treated 
of first. And inasmuch as it is the performance of 
Actions to which people are accustomed, and by 
abandoning Action it becomes extremely difficult 
to give up the mind to meditation,—it is the 
meditation, referring to a part of Actions which is 
treated of first. 




ADHYA’YA I. 


KHAN DA I. 

' 3TiM 3 cfHTPT- 

ll 

One ought to meditate upon the syllable Om, 
the udgithci ; because people sing, beginning with 
Om. Of this (now follows) the explanation. (1) 

Com.—“One ought to meditate upon the syllable 
‘Om.’” The syllable Om is the most appropriate 
name of.the Supreme Self. And when this name is 
used, He becomes pleased, just as a man is pleased 
when addressed by a name dear to him. But here, 
inasmuch as the syllable is used with the particle 
‘iti’ it is recognised, apart from its denotation 
of the Supreme Self, as the mere verbal form of it 
(which is to be meditated upon). And as such, like 
idols, &c., it comes to be an image of the Supreme 
Self. Thus then, being the n ame and the image of 
the Supreme Self, it becomes the means of the 
meditation thereof ; and as such, becomes something 
great, comprehended in all the Ved&ntas. The 
greatness of this syllable is further proved by the 
fact of its bei ng frequently used in the beginning 
and end of jap a, sacrifice, and study of the Veda. 
Therefore one ought to meditate upon this syllable, 
consisting of letters, and being called “ udgitha, 
on account of its being a part of the udgitha hymn. 
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That is to say, one ought to bring about a firm 
concentrated contemplation of Om, which is a part 
and parcel of sacrifices, and is an image of the 
Supreme Self. The Sruii itself mentions the reason 
of Om being called the “udgitha.” “Because people 
sing , beginning with Om" : That is to say, inasmuch 
as people begin with Om, and then sing (hymns), 
the syllable Om is the li udgitha”. "Its explanation”: 

the explanation or the meditation of the same 
syllabi®,—that is to say, an explanation as to its 
qualities and results, &c. “ Now begins” is to be 
added ; that is, the full sentence in tS now begins its 
explanation/’ 

icfRi w. srrtr w- | arqmrasr 

*tt set gw w pp 37 ?wt w w 3v 

WF W ?T!5r W M ti 

The essence of all these beings is the earth ; 
the essence of the earth is water ; the essence of 
water, plants; the essence of plants, man ; the 
essence of man, speech ; the essence of speech, Mik; 
the essence of Rik, Sdma ; the essence of Sdma is 
the udgitha . (2). 

Com. —“ Of ail these beings,” moveable and 
immoveable, the earth is the u essence”— i.e,, refuge 
or support. Of the earth, water is the essence. 
Inasmuch as it is in water that the earth is woven 
like warp and woof, it is the essence of the earth. 
Of water, the plants are the essence—since plants 
are modifications of water. Of these (plants) man 
is the essence,—inasmuch as man grows out of 
food (supplied by the plants). Of man, too, speech 
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is the essence,—since of all parts of the man* 
speech is the highest (faculty) 1 Hence speech is 
called the 4 essence of man*’ Of speech again, Rik 
is the essence, being a grade higher than it. Of 
Rik, Sama is the essence, still higher than the 
former* And of S&man , the udgithar mm t he syllable 
Om — is the essence, highest of all ; and it is this 
that is the subject treated here. 

r ^ WRT -WW w: II \ 'I 

That udgitha is the best essence of the essences, 
the supreme, deserving of the highest place, tae 
eighth. 

Com. —This syllable Om, called the “udgitha” 
is the best essence of all the essences, beings, &c. 
“The Supreme”—because it represents the Supreme 
Self. “ Ardha” is ‘place’ and “para” is ‘highest’ and 
“ parardhya ” is ‘that which deserves the highest 
place’ on account of its being the object of medita¬ 
tion, like the Supreme Self. “ The eighth ” in the 
order of the aforesaid essences, earth and the rest. 

=FkWT f^g 

vfafo 1 8 ® 

What is the Rik ? What is the Sama ? What 
is the udgitha ? This is what is (now) considered. (4) 

Com— It has been said that “ of speech, Rik is 
the essence.” Row “ what is this Rik, what this 
S&ma, and what this udgitha ?” The repetition of 
“ Katama ” is meant to signify the great regard (in 
which the secret of these is held). Objection', accord¬ 
ing to P&nini the affix datatnach is used only when 
there is a question with regard to many genera. But 
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in the present case there is no multiplicity of the 
genus Rik ; and as such, wherefore the use of the 
affix datamach ? Reply : This objection does not 
apply to the present case ; the compound 44 jdtipari- 
prasna' (in the siitra) means ‘ the question with 
regard to the genus of many individuals’ ; and in the 
case in question, we have multiplicity of the indivi¬ 
dual Riks as composing the genus Rik- The 
compound does not mean 4 the question of many 
genera. 1 Objection : But the example cited—‘what 
is hatha? becomes possible only when the compound 
is interpreted as 4 the question of many genera* ; 
whereas if it be interpreted as 4 the question of the 
genus with regard to many individuals,’ the example 
cited could never be applicable. Reply : But this 
objection too does not hold ; inasmuch as in the case 
of the 4 hatha" too,our interpretation applies equally 
well; since there too, the question is with regard to 
the multiplicity of individuals included in the genus 
& katha? If the word meant the 4 question of genera', 
then you would have to lay down another rule in 
order to explain such cases as 44 what is Rik, &c.?” 
44 This is considered ”— i-e., an enquiry is made into 
this. 

rfjTT 'MS.I'M RFTWt ^ H A II 

Speech is Rik ; breath is Sama ; the syllable 
Om is the udgitha ; now Speech and Breath, or Rik 
and Sd-ma constitute a couple. (5) 

Com— The consideration being done, the reply 
(to the questions) becomes appropriate ; and this is 
that— 4 * Speech is Rik, &c? Even though Speech 
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and Bik are identical, yet the udgttha does not 
cease to be the eighth (of the essences above 
enumerated); because the two sentences, (the one 
enumerating the essences and the present one, are 
altogether different and do not affect one another) 
inasmuch as the (present) passage Tne letter Om 
is the udgttha ," &c., means to lay down the results 
attainable by the knowledge of the udgttha ; while 
the other passage lays down the simple fact of the 
udgttha being the highest essence. Since Speech 
and Breath are the sources of Bik and Sdma, 
therefore Speech is said to be Bik and Breath, 
Bdma. By mentioning “Speech” and -‘Breath” as 
the sources of Bik and Sdma respectively, all Biks 
and all Sdmas become included ; and by the inclu¬ 
sion of Bik and Sdma, all actions performable by 
means of Bik and Sdma , become included ; and the 
inclusion of these covers, also all desirable ends. 
(And thus Om covers all desirable ends.) While the 
sentence “The syllable Om is the udgttha ” serves to 
set aside any doubts as to devotion for any parti¬ 
cular deity— e.g„ Brahma as signified by A 
Vishnu by ‘U’; and Siva by ‘M’; that is to say, as 
in the case of Bik, & c., the generic names have 
been explained as denoting all individuals forming 
those classes ; so people might think that Om too is 
meant to signify the individual gods denoted by it, 
for whom the Sruti enjoins devotion. In order to do 
away with this idea, the word “ Syllable " is added, 
showing thereby that it is “Om” in its purely verbal 
aspect that forms the subject of the discourse. The 
word “ tadva ” refers to “ mithunam ” (couple). In 
order to explain what the couple is, it is added 
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“Speech and Breath” which are the sources of all 
Biks and Sdmas. “Bik and Sdma'' (in the test) mean 
the sources of Bik and Sdma, as expressed by the 
words “ Bik and Sdma ” and it does not signify 
that Bik and Sdma constitute an independent 
couple by themselves. Otherwise “Speech and 
Breath” would be one couple, and u Bik and Senna' 
would be another; and there would be two couples; 
consequently, the singular number in “couple” 
would not be correct. Therefore, the couple here' 
meant is that of “Speech and Breath” as the sources 
of Bik and Sdma (respectively). 








And this couple is joined together in the 
syllable Om. Whenever a pair come together they 
fulfill each other’s desire. (6) 

Com—This aforesaid couple becomes 'joined to¬ 
gether in the syllable “Om," —that is to say, the 
couple, endowed with the attainment of all desir¬ 
able ends exists conjointly in the syllable ‘Om’ and 
thus the syllable 1 Om ’ comes to be known as being 
endowed with the attainment of all desirable ends. 
It is a recognised fact that the syllable ‘Om’ 
consists of Speech and is accomplished by means 
of Breath, and that it is coupled together, and 
lastly that the character of fulfilling desirable 
ends belongs to a pair. In support of this, an 
example is cited: just as in the ordinary world 
whenever a pair in the shape of husband and wife, 
come together in accordance with the custom in 
vogue, then they fulfil each other’s desirable - ends- 
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in the same manner; it is established that the 
syllable 4 0m s becomes endowed with the attainment 
of all ends, by means of the couple centered in itself. 
This is the sense (of the passage). 

f % ^FTRT Wlfo ^ 

gqR% II ^ II 

He becomes a fulfiller of all desirable ends, who, 
knowing thus, meditates upon this syllable as the 
udgttha . ^ 

Com. —In order to show that the singer who 
meditates upon it (Om) becomes endowed with the 
properties thereof, it is said “He becomes the ful¬ 
filler of the desirable ends of the master of sacrifice, 
who meditates upon this syllable, endowed with 
the attainment of all desirable ends, as the udgttha .• 
To such a one does the aforesaid result accrue. 
This is in accordance with the Sruii “As one 
meditates upon, so does he become.” 

And this is a syllable of acquiescence ; when¬ 
ever we acquiesce in anything) we say Om . And 
what is acquiescence is gratification. He who 
knowing thus, meditates upon this syllable as the 
udgttha becomes a gratifier of desires. (8) 

Com.—The syllable ‘ Om ’ is also endowed with 
gratification, or prosperity. How ? This, the subject 
of the discourse, is a syllable of acquiescence, that 
is to say, the syllable * Om ’ signifies permission ox 
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acquiescence. How it is acquiescence is shown in 
the passage itself. In ordinary parlance, whatever 
—be it either knowledge or riches is permitted by 
the learned or by the rich, when they come to 
signify their acquiescence, they say ‘ Om ’ (yes) ; 
and in the Veda also, it having been said 
(by Y&gnavalkya) that “ there are. thirty-three 
gods,” Sakalya says “ Om ” {Vide Brihadaranyaka 
Upanishad). Intbesame manner, in the world, 
when one says ‘‘ this is the wealth, I am taking 
it”, the other says “ Om ” (all right). There¬ 
fore acquiescence is gratification inasmuch as 
acquiescence is the source of gratification. It is 
one who is himself fully gratified that acquiesces in 
(gifts, &c.). Thus, the passage comes to mean that 
the syllable ‘Om’ is endowed with gratification. And 
since one who meditates upon that which is endowed 
with gratification becomes himself endowed with 
that property,—therefore one who knowing thus, 
meditates upon the syllable ‘Om’ as the udgitha, 
becomes a gratifier of the wishes of the master of 
sacrifice. 

\ II ^ II 

By this does the three-fold science proceed. 
With ‘Om’ does one recite; with ‘Om’ does one or¬ 
der ; and with ‘Om’ does one sing; all this being 
for the worship of this syllable. And also by the 
greatness and the essence (of this syllable) does the 
three-fold science proceed. , (9) 

Oom.—The syllable is next eulogised, in order 
to make it attractive, being as it is a fit object .of 
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meditation. How? By means of the syllable form¬ 
ing the subject of 'this discourse does the three¬ 
fold science, the three Vedas Rik> &c.,—&.e«, the 
actions prescribed in the three Vedas—proceed.- 
We explain “ three-fold science ” as the 4 actions 
prescribed ’ because it is a well-known fact that it 
is not the Vedas that proceed by recitation, &c n 
but it is the actions (sacrifices) that proceed 
in that way. How ? Because the significance 
of the passage 44 with 'QrrC does one recite, with 
4 Om* does one order, and with 4 Om\ does one 
sing” implies that it is the ‘Soma* sacrifice that 
is here meant (by “three-fold science”). And 
this action is for the worship (or glory) of that 
syllable, inasmuch as it represents the Supreme 
Self ; and hence the worship of that (syllable) Is the 
worship of the Supreme Self;—*as declared in the 
smriii “Having 'worshipped. Him by means of 
actions, man attains success.” 4i By greatness and 
essence* : It is by means of the greatness of this 
syllable, the greatness consisting of the breaths of 
the jRitvic, the Ya jam ana and the rest,—• and by the 
essence of this syllable, the essence consisting of 
offering made up of the essences of corn and 
barley, &c.,—(that the actions prescribed in the 
Vedas proceed)* Because it is by means of the 
syllable (OmJ that sacrifices and Uomds are perfor¬ 
med ; these (sacrifices) reach the sun ; and from 
there, by the process of rain, &c. 5 Breath and Food 
are produced ; and it is by means of the Breaths 
and the Food that the sacrifice Is duly performed. 
Hence it is said “ It is by means of the greatness 
and-essence of this syllable (that Actions proceed).” 
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%<? ^ ff ^ I ffHT 3 T^T 

^ f^RT *Rcifa ^ 

^^Tcflftr <5lfi1 ^ 1 ^ ^ *^ftl II ^ 0 II 

Now, (it would follow that) both perforin ac¬ 
tions—he who knows and he who does not know. 
(But it is not so since) knowledge and ignorance 
are different. That alone, which is ■ performed v 
with knowledge, faith and meditation, becomes 
more powerful (effective). This verily is the ex¬ 
planation of this syllable (Om). _ {10 ' 

(Com )*—It has been said that actions are 
performed by one who has knowledge,- this is now 
objected to ; one who knows the syllable as explained 
above, and one who knows only the action and not 
the true nature of the syllable-both these persons 

perform actions (as we see in every day life); and 

since to both of them results would accrue m 

accordance with their actions (which is the same 

in both cases),-what is the good of knowing the 
true nature of the syllable ? In ordinary life we find 
that for 6ne who knows the taste of the Haritaki 
and for one who does not , know it—the result, 
motion of the bowels, is exactly the same, (The 
reply is) it is not so; since “knowledge and 
ignorance are different”. The particle‘W serves 
to deny the former view. The knowledge, of the 
syllable ‘0m’ being the highest essence, and being 
endowed with the attainment of all desires and 
gratification, is not mere knowledge of its being 
subsidiary to Actions; it is something more than 
that. That is to say, insmuch as it is something more 
than the mere subsidiary to Actions, it must have 
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greater results. In the ordinary world, we find that 
m the case of the jeweller and the barbarian selling 
a ruby, the jeweller, knowing more (of the rubv° 
obtains more (price). Therefore that action, whi^ 
one performs with a full knowledge of its 
capabilities, and with full faith and with due 
meditation (on one’s Deity),—such an action alone, 
becomes more powerful,— i.e., leads to better results 
than the action performed by the ignorant. By 
saying that the action of the knowing is more 
powerful, it is implied that the action of the 
ignorant, is also powerful (though less so, than the 
former). And the ignorant is not debarred from 
actions; inasmuch as we find in the “onshasiya 
chapter (the 10th Khanda of this Adhyaya ) even 
ignorant persons mentioned as performing sacrifices. 
Meditation upon the syllable as the highest 

essence, endowed with attainment and gratification, 
constitutes a single act (of meditation), inasmuch 
as this is not interrupted by any other efforts. 
Since this (syllable) is capable of being meditated 
upon several times, through its various qualifica¬ 
tions,—therefore we have all this as an explanation 
of the same syllable “ Om,” a® the udgttha. which 
forms.the subject of the present discourse. 


Thus ends the first Khanda of the first Adhyaya. 



ADHYA'YA I. 


KHANDA II. 


&& ssCt 

^ " \ 11 

When the Delias and Asuras struggled together 
—both born of Praj&pati—fhe Devas caught hold 
of the uclgitha (thinking) 1 with this we shall 

vanquish them (the A suras ). i 

Com.— ' The Devas and Asuras ”—Since the 
word “ Diva" is derived from a root denoting 
illumination, “ Devas ” stands for such functions o£ 
the senses as are illuminated (regulated) by scrip¬ 
tures. And “ Asuras,” contradictory to the former, 
stands for such functions of the senses, as delight 
in activity towards all (sensual) objects appertain¬ 
ing to them, and are naturally of the nature o. 
darkness (ignorance). “ Ha ” and“ ua ” are _ parti¬ 
cular forms denoting past events. Where %*., for 
what cause— namely, on account of their trying o 
take away one another’s belongings ■ they strug¬ 
gled.” The root “yata with the prefix saji signifies 
‘to fight’; hence the verb “sanyetire,”means “fought” 
or “struggled.” The natural functions of the senses, 
partaking of the nature of Darkness,—called the 
1 Asuras ’—are engaged in suppressing the functions 
illuminated by the scriptures. In the same manner, 
the ‘Devas’ —opposed to them, and partaking of the 
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nature of the light of discrimination in accordance 
with the scriptures,—are engaged in suppressing, 
the ‘ Asuras’ who naturally partake of the nature of 
darkness. And thus in the body of all beings there is 
a perpetual fight among the Devas and Asuras, the 
one trying to subdue the other. Such. is the sense 
(of the passage). And it is this that is described in, 
the passage in the form of a story, with a view to' 
explain the discrimination of the origin of virtue 
and vice ; and this is done with a view to lay down a 
knowledge of the purity of Pr&na (Breath). Both of 
them, Devas and Asuras, are offsprings of Praja - 
pati\ and Proj&pati is the Man entitled to both 
Action and Knowledge,—as declared by another 
Sruti. “The man himself, consisting of the uktha, is 
the great Prajapati." And of him the sensual func¬ 
tions, those that are in accordance with scriptures 
and those that follow their natural bent, are opposed 
to one another, like his children,—being as both of 
them are, born out of him. And with a view 
to advancement (of themselves) and deterioration 
(of the Asuras), the D4vas caught hold of the 
udgitha, i.e., they had recourse to the sacrifice, 
which is performed by a “singer,” and which is 
characterised by meditation upon 'the udgitha. And 
since it is impossible to take up only this portion of 
.sacrifice, the meaning is that they had recourse to 
the Jyotishtoma, See. With a view to show why they 
took it, it is said : Having the idea that ‘by means of 
this sacrifice we shall vanquish the Asuras 


*5 
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They then meditated upon the Breath in the 
nose as the udgitha. But the Asuras pierced it with 
evil; and hence one smells both what is good-smell¬ 
ing and what is bad-smelling. For it is pierced with 

evil. ^ 

Com.—When desiring to have recourse to the 

udgitha-sacrifice, the Divas meditated upon the 
sentient Breath in the nose, i.e., the olfactory sense, 
the pronouncer of the udgitha, as udgitha. That is to 
■say they meditated upon the breath in the nose, as 
the udgitha, the syllable ‘Om.’ This interpretation 
•saves us from abandoning our subject, and taking 
up another. By saying “of this syllable Om” (in the 
last Khanda), it is laid down that what forms ,the 
subject of the discourse is the syllable “Om”, as 
a fit object of meditation. Objection : You have 
said that they had recourse to the sacrifice 
characterised by the udgitha, then how is it that 
now you assert that they meditated upon the breath 
in the nose as the syllable ‘Om’? Reply : This objec¬ 
tion does not apply to the present case ; since it is 
in the udgitha-sacrifice itself that the syllable 
‘■Om is said to be a fit object of meditation,—not 
independently, but only as being a part of the 
meditation upon the udgitha, and being considered 
as the Deity presiding over the breath of the per¬ 
former of the action. Therefore, it is only right to 
assert that for this purpose they had recourse to 
sacrifice. And this duly appointed udgatn of the 
Betas—viz., the breath in the nose, a Deva, in the 
form of light,—the Asuras, naturally consisting of 
darkness, pierced or touched with evil arising out of 
ib-emselvess—tliis evil being in the form' of- attach- 
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ment to vice. And the breath in those came to be 
its discriminative knowledge subdued by a vicious 
attachment in the shape of a bride that 'I perceive 
only good smell.’ And through this discrepancy, it 
becomes touched with evil. This is what is meant 
by saying that “ This the Asuras pierced with evil.” 
And inasmuch as the olfactory breath is pierced 
with evil, it leads to the perception by being of bad 
smell, when urged by that evil. Hence it is that 
people smell both what is good-smelling and what is 
bad-smelling; because it is pierced with evil. The 
mention of both” is not meant to be taken literally 
(asit is only the bad smell that is perceived through 
the evil); just as in the case of the sentence, “ one 
for whom both offerings are, &c.. See.,” (where also 
‘ both’ is not to be taken literally); specially since 
we have another sruti passage in the same con¬ 
nection r in the Brihad&ranyaka Upanishad), where 
it is distinctly declared that “ when one does not 
smell the proper smell, that is evil." 

gfciww+iq srjh R 'TF’rrt Irt rst i \ l 

R RFURT iiaWi. 

II 8 II 
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sp-t f w A^mgqrat^f^ ^i5n ; qi^wi fqfqi- 
^qi%%qq^#f«?qqcr #fwq#r ^ qFH- 


?FT SRlfeft B * 11 

Then they meditated upon Speech as the 
udgitha \ but the A suras pierced this with evil. 
Therefore, one speaks both truth and untruth; 
because it is pierced with evil. (3) 

Then they meditated on the eye as the udgitha ; 
but the Asuras pierced it with evil; therefor^ we 
see both what is sightly and what is unsightly ; 
because it is pierced with evil. (4) 

Then they meditated upon the ear as the 
udgitha ; but the Asuras pierced it with evil; there¬ 
fore we hear both what is good to hear and what is 
bad to hear ; because it is pierced with evil. (5) 

Then they meditated upon the mind as udgitha ; 
but the Asuras pierced it with evil; therefore we 
conceive both what should be conceived and what 
should not be conceived ; because it is pierced with 
evil. (6) 

Com % —This explanation has been had recourse 
to, with a view to bring about the realisation of the 
extreme purity of the Breath in the mouth, which 
is meant to be laid down as the object of meditation* % 
Hence the Deities of the eye, &c., are examined in 
order, and being found to be pierced with evil, they 
are discarded. The rest is as before ; the examina¬ 
tion being that of Speech, Eye, Ear, Mind, &c., 
including also those that are not mentioned— viz., 
the Deities of Touch, Taste, &c. “ These Deities are 
all touched with evil ” so says another sruti . 
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Then they meditated upon the Breath, that is 
in the mouth, as udgtthcu The Asuras, coming to 
it, were destroyed ; just as (a ball of earth) hitting 
against a solid (hard) piece ®f stone, is destroyed. (7) 
Com .—Having discarded, the Deities of the 
olfactory sense, &c, as being pierced with evil, 
they meditated upon the well-known Breath in the 
mouth. This too, as before, the Asuras approached, 
and were destroyed by their mere determination (to 
harm this Breath). With a view to explain, how, 
without having done any harm to the Breath, they 
were destroyed, the passage cites an instance : just 
as, in the ordinary world, a ball of earth (this is 
supplied from above, as the appropriate nominative 
in keeping with this context as well as with other 
sruti passages), being thrown against a solid piece 
•f stone (“ akhana," is that which cannot be dug 
into with spades, &c., i-e., solid) with a view to 
breaking the stone, becomes rent asunder without 
doing any harm to the stone,—so were the Asuras 
destroyed, ■ ' 

trcf WSWHmPfOTW H fr 3 ** 

3% qcpf?. m JfirfTCct H 

\ £ 1 


Just as (a ball of earth) striking against a solid 
piece of stone is rent asunder, so will one be des¬ 
troyed, who desires evil for one who knows this, as 
also one who persecutes him ; for he is a solid 
Stone. ^ * 
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Com —Thus then, inasmuch as this Breath is 
not harmed by the Asuras, it is pure. The sruti 
next lays down the result accruing to one who 
knows this, and becomes identified with this Breath. 


The case of the piece of stone serves as an instance 
here also. In this manner (of the ball of earth) is 
he destroyed, who wishes to bring harm to one who 
knows the aforesaid Breath, and is thereby undeser¬ 
ving of any evil; and also he who persecutes him— 
i- <?., gives him pain by beating, &c.,—is destroyed 
in the same manner. Because this knower of the 
Breath, being identical with the Breath, is like a 
solid stone, not capable of being harmed. Objection '■ 
The Breath in the nose is also air, just as the one in 
the mouth;then how is it that the Breath in the 


nose was pierced with evil, and not the one in the 
mouth? Reply .* This objection does not hold: the 
Breath in the nose, though air was pierced with 
evil, on account of the discrepancy (impurity) in 
its substratum (the nose); while the Breath in the 
mouth was not pierced, because of the strength of 
its Deity and substratum (the mouth). Just as the 
implements, axe, &e., bring about excellent works, 
only when in the hands of well-trained workmen, 
and not otherwise; in the same manner, it was not 
the Breath m the mouth, but that in the nose that 
w^s prerced, because of this latter being attended 
by .the faulty Deity of the nose. 


fra - it ^ if 
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By this, one knows not what is good*smelling r 
nor what is bad-smelling ; because this is free from 
evil Whatever, by this, one eats, and whatever he 
drinks,— by that he supports the other breaths. 
In the end, not finding this (Breath in the mouth)? 
the rest depart. He opens it (the mouth), at the 
end. ( 9 ) 

Com .—Because the Breath in the mouth was not 
pierced by the Asuras, therefore by this, one does- 
not know what is good-smelling or what is bad¬ 
smelling ; people know both these by the nose* 
Hence, inasmuch as we do not find any action of 
it, we conclude that it is such as has all evil re¬ 
moved from it, &.<?., pure. And while the nose and 
the rest are all only self-feeding, being as they are 
attached to good and bad, the Breath in the mouth 
is not self-feeding, but supports all (breaths)* It is 
explained how this is: whatever one eats and 
drinks by this Breath in the mouth,—by this food 
and drink, it supports the others, the nose and the 
rest;— i.e. 9 they live upon this (food and drink)* 
Thus, being the supporter of all, this Breath is 
pure. But how is it known that these live upon 
what is eaten and drunk by the Breath in the 
mouth ? The reply is that (we conclude this from 
the fact that) at the time of death, they (nose, &c„,} 
depart, when they do not obtain support from the 
Breath in the mouth— i.e., when they cease to be 
supported by its functions of eating and drinking. 
One who is without Breath cannot either eat or 
drink; hence the well-known departure of the nose, 
&c., at that time (when they do not receive food 
and drink). Even on this departure, the desire for 
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food continues (hence it cannot be said that the 4 
departure is due to the absence of desire for food 
and not to the absence of the food). Hence it is 
that one opens his mouth (at the time of death, as 
if asking for food); consequently the want of food 
is the characteristic of one who has departed. 

fFJFcT- 

syrai l \ o i 

Angiras meditated upon this as the udgttha ; 
and people hold this to be ’ Angirasa ’; because it 
is the essence of the limbs. (10) 

Com .—Baka D&lbhya, mentioned later on, 
meditated upon the Breath in the mouths as the 
uclgitha , having the properties of Angiras : such is 
the explanation of the passage by some people ; and 
they also explain the next two passages as that, 
‘Baka meditated upon this Breath in the mouth, as 
Brihaspati and as Ayflsya’, and they base this 
construction upon the next passage which they 
explain as people think the Breath in the mouth 
to be Angirasa, Brihaspati and Ay4sya.’ But such 
indirect construction could be possible only if the 
•direct construction were not possible; but the direct 
construction is possible; since there are many 
■other sruti passages making mention of Rishis by 
name. As, for example, people call this Breath 
and also a certain Rishi, “Satarchina”. Similarly, 
the sruti also mentions, of all the Rishis of the 
middle (portion of the Rigveda)—Gritsamada, 
Visvamitra. Vamadeva, Atri, &c.,—as being the 
Breath. In the same manner, the present passage 
mentions the Rishis, Angiras, Brihaspati and 
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Ay 4s y a the meditators of Breath—as Breath, 
■with a Yiew to show the identity of these with the 
Breath ; e.g. 9 we. have such assertions as “Breath 
is father, Breath is mother' 5 and so forth. Therefore* 
'the • meaning of the passage is that the Rishi 
Angiras, being the Breath itself, meditated upon, 
himself, the Angiras-Breath, as udgitha. Because 
it, the Breath, is the essence of all the limbs; there¬ 
fore it (the Breath) is “ Angirasa.” 

*F*F^ RTTR ciFTT ^ I H ® 

sn^neR^cT H \\ 3 


Brihaspati meditated upon this as the udgitha ; 

■ and people hold this to be Brihaspati; because 
speech is * Brihati / and this is the Lord of that. 
Ay 4sy a meditated upon this && the udgitho; and 
-people hold this to be ‘AySLsya’;* because it comes 
from the mouth. (11 & T3) 

Com. —Brihaspati is so called because he is the 
'Lord (or master) of Speech (Brihati). And Ayasya 
•is so called because he comes from the mouth. Both 
■these are Rishis, identical with Breath. Hence 
every other should also meditate upon himself as 
'being identical with the Breath endowed with the 
qualities of Angiras, &c», as the udgitha . 

fFf cf* f I f 

i^IR T ^ ^ ^FIFTFTRfcI II \ \ \\ 

This Baka Dalbhya knew. He became the 
udgdtri priest of the Naimisiyas; he sang out 
-desires for them. U3) 
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Com. It was not only Angiras, &c.. that 
meditated upon this. Baka, the son of D&lbhya, 
knew the Breath, as described above. Having 
known it, he became the udgdtri priest of the 
Naimisiya-saerificers. And, through the power of 
his. knowledge of the Breath, he obtained their' 
desirable ends by singing. So do other singers. 

5 I f^p^Rg^Tftsig- 

t TT^cT fq'aqjrtR J ^ H 

He obtains wishes by singing, who knowing' 
this, meditates upon the imperishable udgitha 

syllable. This with regard to the body. (14} 

Com. He obtains wishes by singing who, 
knowing this, meditates upon the aforesaid Breath, 
as the imperishable udgitha (syllable). This is the - 
visible result accruing (to the meditator),—the 
invisible result being unification with the Breath 
the possibility of which is established by such Sruti 
passages as becoming a god, one goes to the gods.”' 

This with regard to the body”: i.e., such is the- 
meditation upon the udgitha with reference to the 
ody. This, summing up, is with a view to attract 
attention to the meditation of udgitha with reference - 
to the gods. 

Thus ends the second Khanda of the first Adhydya.- 


1 




ADHYA’YA I. 


KHANDA III. 

q rrqfcT ^ 

ST«n«r S^TFrfcf | 3^ ^ ^TWR^'T^cIT 5% WWf 

vRfo q ^ ^ it \ || 

Now, begins the one with reference to the gods: 
one ought to meditate upon that which shines, as 
the udgitha . When the sun rises, he sings for the 
sake of ail creatures. When he rises, he destroys 
the fear of darkness. He becomes the destroyer of 
the fear of darkness, who knows this. (1) 

Com*— After this follows the meditation of the 
udgitha with reference to the gods ; inasmuch as 
the udgitha is capable of being meditated upon in 
various ways* "‘One ought to meditate upon the 
sun, that sends out warmth, as the udgitha ” i*e. f 
one ought to meditate upon the udgitha in the shape 
of the sun. Objection: The udgitha being a syllable, 
how could it exist in the sun ? The reply is this : 
Just as he rises, he sings for the sake of the crea¬ 
tures, for the sake of the production of food for 
the creatures; inasmuch as if the sun did not rise, 
the corns would never ripen ; therefore, he sings, 
as it were ; for their sake. And because he sings for 
the sake of food, the sun is udgitha . And again, 
just as he rises, he removes the darkness of night, 
and the fears of living beings consequent upon it. 
One who knows the sun with these properties, 
bec.omes the destroyer of all fears of the self in the 
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shape of birth, death, &c., and also of the cause of 
fear, darkness in the shape of ignorance. 

% ^rc ^fcr ^rg q;dwtg 

B ^ B 

This and that are the same : this is warm and 
that is warm; this, they call 4 svara* and that, 
they call i svara" 1 Pratyasvara" (reflected sound). 
Therefore, one ought to meditate upon this and that 
as the uclgitha. ( %) 

Cbm.—Though the Breath and the sun appear to 
be different on account of the difference of place, yet 
between these two, there is no difference in reality. 
How ? Because in its properties, the Breath is the 
same as the sun, and the sun the same as the 
Breath. Because the Breath is warm, and the sun 
is also warm. And again people call the Breath 
"svara" , and the sun, too, they call 4 svara ’— 4 Pratya - 
$vm'a\ And they are so named ; because the Breat, 
simply moves along, having one© died, it never 
comes back; while the sun having set once, 
comes back day after day; hence, he is called 
4 Pratyasvara Thus, the sun and the Breath are 
the same, both in properties and in name. And 
hence, inasmuch as there is real difference between 
the two, one ought to meditate upon both the sun 
and the Breath as udgttha. 

m ^ simt 
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One ought to meditate upon iT/tbic a? the 
udgiiha . That which one breathes out is the Prd mi 
and that which one breathes in is the Apd.au The 
junction of Prana and. Apdna is the Vydna : and 
this Vydna is Speech. Therefore;, it is, 'while one 
neither breathes out nor breathes in, that he utters 
speech. (3) 

Com .—This explains another method of 

meditation upon udgiiha . One ought to meditate 
upon Vydna , — a particular function of Breath, to be 
explained later on—as the udgiiha . The Sruti next 
formulates its nature. When a person breathes 
out— i.e., exales the air through the mouth and 
nostrils—, that is a particular function of the air, 
called Prana ; and when he breathes in—£.<?., inhales 
the air by the mouth and nostrils—that constitutes 
the function of. air called “Apdna” What of this? 
“The. junction of prana and .Apdna ”—?.£*• the 
function of the air in between these two is 
“ Vydna'\ What is known as “ Vydnar in the systems 
of Sftnkhya and Yoga (according to which 'Tyum:' 
is the name of the air located in the shoulders) 
is not real Vydna ; inasmuch as the Sruti specifies 
it (as the function in between Prdna and Apana) 
such is the meaning of the passage, 

. “ How is ' it, , having neglected Prdna and 
Apdna , the Sruti lays special stress upon medita¬ 
tion on the Vydna alone ?.’* Because it is the cause 
of vigorous actions. It is explained howrit bring* 
about vigorous actions : "'Vydna is Speech, because 
Speech results from the Vydna. Since Speech is 
accomplished by means' of the Vydna, therefore it 
is only when people are neither breathing m nor 
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breathing out,— i.e., not performing the functions 
of Prana and Apdna—tha.t people speak out. 

^m^wTFF^n nptfcr *rc?rre % 
li «-II 

Speech is Rik ; therefore, while one neither 
breathes in nor breathes out, he pronounces th© 
Rik. Rik is Sdma; therefore, while one neither 
breathes in nor breathes out, he sings the Samcu 
The Sdma is udgitha ; therefore, while one neither 
breathes in nor breathes out, he sings the 
udgitha . (4) 

Cbm.—The meaning is, that while one neither 
breathes out nor breathes in, it is by means of the 
Vydna alone, that he accomplishes the Rik (a 
particular form of Speech), the Sdma (located in 
the Rik), and the udgitha (a part of Sdma), 

|| ^ || 

Therefore, whatever actions there are that 
require strength,—such as the rubbing out of fire, 
running over a boundary (barrier), stringing a 
strong bow—are all performed, while one is neither 
breathing out nor breathing in ; therefore, one ought 
to meditate upon Vydna, as the udgitha. (5) 

Com. Not only the utterance of Speech, hut 
even other actions besides this, that require extra 
strength and effort to accomplish,—such as the 
rubbing out of fire, the running over a boundary 
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(i.e., jumping over a fence), the stringing of a l ard 
and strong bow.-all this one does while neither 
breathing in nor breathing out. That Vijuna > 
superior to the other functions (of the airs 
Prana and the rest. And it is better to medi- 
tate npon the superior, because it brings about 
superior results;—like serving a king (which is 
better than serving, common men). For this rea¬ 
son, one ought to meditate upon Vy&na— and on 
no other functions,—as, the udgiiha ; the result of 
'which would be the vigorousness of actions. 

^fisfNfr ^ f*rc ^TTq^rs^ wm iw- m * 

f&m w $ ii 

Now, one ought to meditate upon the letters oJ 
the udgUha—i.e.y of the word ‘ udgiihad Breath is 
* utf ; because by the breath, one rises. Speech is 
4 gt *; because speeches are called “ girald\ Fooc 
is ‘ tha because in (on) food does all this 
subsist. (6 

Com . —“ Now, one ought to meditate upon ik 
letters of udgitha” In order that this may not b 
mistaken for an injunction to meditate upon ih 
gods of faith (denoted by a, u and m), the Srut 
explains (its meaning): “ of the word 6 udgiiha 3 *V 
that is to say, the letters of the name ‘ udgitha'. Tli 
meditation upon the name; brings about the aceom 
plishment of the object denoted by the name, — a 
for instance, the case of the name of a person" 
“such and such a Misrad * Breath is H ui ”— i e., on 
ought to think of this letteras Breath. It is explain© 
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why Breath is ut: “ Since by Breath, one rises" (ut~ 
tiskihaii), —since we find that all that is without 
Breath falls down, therefore there is a similarity 
between ‘ uf (up) and Breath* “ Speech is ‘ gf ” r 
because respectable people call Speech, “ gih" (of 
which 4 girdK is the plural form). In the same 
manner "food is "tha'”-," Since on food does all 
this subsist," therefore there is a similarity between 
food and the letter tha \ 

ift: 

^rrm ^r- 

fTS?fqFI^T?i Rqffi q- 

^KT tl v9 B 

Heaven is “ ut” the sky ‘gi,’ and the earth 
‘tha’. The sun is ‘ut; the air ‘gf and the fire ‘tha’. 
The S&ma-vida ‘ut; the Yajur-veda ‘gi’, and the 
Rig-veda ‘tha. Speech yields the milk ; and the 
milk is Speech ; and he becomes rich in food, an 
eater of food. ( 7 ^ 

Com. The similarity of the three (Breath, &c., 
with the letters ut, &c.,) has been mentioned in the 
Sruti itself (in the last passage). And the similar¬ 
ities of the others (Heaven) are to be explained in a 
similar manner. Heaven is ut,” because it is 
highly-placed. “The sky is gi,” because it swallows, 
as it were, the worlds. “ The earth is tha", because 
it is the abode of creatures. "The sun is ut ” 
because it is on high. " The air is gi” because it 
swallows up fire, &c. " The Fire is tha,” because it 
is the substratum of sacrifical actions. The Sam a 
Vida is "uf,” because it is eulogised as “he 
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Heaven.” “ The Yajur-veda is gi," because the- 
gods swallow the offering made with the yajush- 
mantras. “ The Rig-vMa is tha,” because the Santa 
resides in the Rik. The Sruti now mentions the 
result accruing from meditation upon the letters of 
udgttha: “ yields milk ” to the meditator ; what is 
that which yields ? “ Speech.” What is the milk 
that is yielded ? “ Speech is the milk.” That is to 
say, the result (of such meditation) is in the shape 
of all that is to be accomplished by the recitation 
of the Rig-veda, &c. This is the milk, in the shape 
of Speech, that is yielded by Speech,—that is to 
say, Speech yields itself. And further, “ he becomes 
rich in food ” i.e., possessed of much food “ an 
eater of food ”— i.e., possessed of good appetite ;— 
who knows and meditates upon the above-described 
letters of udgttha—i.e., the letters composing the 
word “ udgttha*" 



.^r htw 


Hext follows the fulfilment of blessings : one- 
ought to meditate upon the objects contemplated : 
one ought to reflect on the Sdma with which he is 
going to praise. (g) 

Com.—lsow follows the explanation of the 
method by which a fulfilment of blessings—?. <?., 
desires- would result. “ Upasaranas ” are the 
objects to be contemplated. How is one to medi¬ 
tate upon this ? He is to meditate thus: The parti¬ 
cular Sdma by which the singer-priest would be 
going to praise—that Sdma one ought to reflect 
upon, with reference to its origin, &c. 
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On the Bik in which that Sdma occurs, on the 
Rishi by whom it was seen, on the Deity which he 
is going to praise,—on all these one ought to 
reflect. (®) 

Com .—One ought to reflect upon the Deity, &c., 
of the Bik in which that particular Sdma occurs ; 
and also on the Rishi by whom that Sdma was 
seen. And one ought also to reflect upon the Deity 
which he is going to praise. 

One ought to reflect upon the metre in which 
he is going to praise. One ought to reflect upon 
the hymn with which he is going to praise. (10) 

Cbm.—By whatever metre— Gayatri, &c., one 
is going to praise, that metre he ought to reflect 
upon. And the hymn by which he is going to praise, 
that hymn he ought to reflect upon. We have the 
Atmanepada: in u Sioshyamdna” because the 
subsidiary result of the Hymn (Stoma) accrues to 
the singer himself. 

il ^ ^ 11 

The quarter that one is going to praise, that 
quarter he ought to reflect upon. (11) 

Cbm.—One ought to reflect upon the presiding 
Deity* &c., of the quarters which he is going to 
praise. 
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Lastly, having approached himself, he ought to 
sing the praise, thinking of his desire, without 
making mistakes. Quickly will be fulfilled for him 
the desire, desiring which he would sing the praise 
—yea, desiring which he would sing the praise. (12) 
Com.— At the end Le., after he has duly 
reflected upon the S&ma, See., the singer-priest 
should approach himself,reflect upon himself 
with reference to his family name, &c., and then 
sing the praise. “Thinking of his desire,” and 
“without any mistakes’W.e., not making any 
mistakes of accent and pronunciation, &c. And 
thence for one who knows this, his desires become 
fulfilled—the desires for the sake of which he 
would sing the praise. The repetition is with 
a view to show reverence (for the subject treated). 

Thus ends the Thivd dChcmda of the fiTst jidhyd uo. 


ADHYA’YA I. 


KHANDA IV. 





WPU l || 

One ought to meditate upon the syllable ‘Om'% 
because one sings (beginning) with ‘Om\ (Now 
follows) its explanation. flV 
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Com* The syllable Om, fee.,” is repeated 
again with a view to recall the subject proper of 
the discourse; because it had been interrupted by the 
mention of the meditation of the letters of the word 
“ Udgttha ■ and in order to arrest the attention 
from going astray. Now begins the explanation of 
the injunction that one ought to accomplish the 
meditation upon the syllable treated of here, 
endowed with the properties of immortality and 
fearlessness. 

The gods, fearing death, entered upon the 
triadic knowledge. They covered (themselves) 
with the metrical hymns. And because they 
covered (themselves) with them, therefore the 
metrical hymns are called Chhandas. (2) 

Com— It is explained that the gods did when 
they were afraid of death, i.e., of the killer. They 
entered upon triadic knowledge, i.e., they commen¬ 
ced the performance *of actions prescribed in the 
Vedas, thinking this to be a protection against 
death. And further, in the course of an action 
they continued to do japa and homa with the 
metrical hymns not used in that particular action • 
and thereby covered themselves. And because they 
covered themselves by means of the metrical hymns 
therefore these hymns, are called “ Chhandas .” 

m _ 
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Then just as one would see a fish in water, so 
did Death observe the gods in Bik, Sdma and Tajus , 
And the gods knowing this, rose from Bik, Tajus, 
Sdma, and entered the Svara. ( 3 ) 

Com .—Just as in the world, fishermen see the 
fish in water, not very deep, thinking the fish to be 
easily accessible by means of fishing-hooks and 
draining of water so did Death see the gods; that is 
to say,—Death thought'the gods to be easily acces¬ 
sible by means of the neglect of actions. It is now 
explained where he saw the gods : In the Bik, Sdma 
and Yajus ;— i.e,, in action connected with Bik f 
Sdma and Yajus. And the gods, having purified 
themselves by vedic actions and having themselves 
duly purified,—understood the motive of Death. 
And having understood it, they separated them¬ 
selves from and rose above the actions prescribed in 
the Rig-veda, Yajur-v@da and SSma-vMa, That is 
to say, finding it hopeless to be free from the fear 
of death, by means of such actions,—they had 
recourse to the syllable, called Svara , which is 
endowed with the properties of immortality. That 
is to say, they became engaged in meditation upon 
the syllable ‘ Om.’ The dva (in “ Svarameva”} has 
a restrictive sense, and serves to preclude the 
possibility of the illusion of others; the meaning 
•being that they became engaged in the meditation 
of this syllable alone . 

-^KT WTT 3W- 
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When one gets (learns) the Rik, he loudly 
pronounces ‘ Om ’; the same with Sama, and Yajus. 
And this ‘ Svara' (accent) is this syllable, the 
immortal and fearless. Having entered this, the 
gods became immortal and fearless. ( 4 ) 

Corn.—It is now explained how the syllable Om 
comes to be signified by the word “ Svara ”: When 
one acquires the Rik, he loudly utters ‘ Om ’ ; so 
with Sama and Yajus. The “ Svara ” is that which 
m the syllable Om, the immortal and fearless. 
Having entered this, the gods acquired its proper¬ 
ties, i.e., became immortal and fearless. 




ft 3 

He who, knowing this, praises this syllable, 
enters the same syllable, the “ Svara ”, the im¬ 
mortal and free from fear ; and having entered it, 

he becomes immortal, just as the gods are immor- 

(5) 

same^TvlUW h0SVe J els8 knowin g ^is, praises this 
same syllable, endowed with the properties of 

meant tabt r^ d fe&vlessaess ’~ h y ‘ Praise ’ here is 
meant meditation ,-enters into the same syllable 

the Svara, immortal and fearless. And when he 

has once entered there, then in the case of the 

supreme Brahman, there is no distinction of greater 

as n SS thr Ximity f ° r ClOS0neSS 0f relat M with it ; 
there peopls Bering a king’s palace, 

here the distinction of greater or less proximity 

^nsequently the immortality by which the afore- 
said person becomes immortal is the same immor¬ 
tality whereby the gods become immortal^ 
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there is no difference of greater or less degree in the 
case of immortality. 

Thus ends the Fourth Khanda of the First Adhyaya. 


ADHYA'YA I. 


KHANDA V. 


3T 3?/P4 'IT StTa: WF H \ 1! 

Now verily that which is the udgitha is the 
Pranava ; and that which is Pranava is the udgitha. 
This sun is the udgitha, and also Pranava ; because 
he (the sun) goes along pronouncing ‘ Om (1> 

Com .—Having discarded the aforesaid medita¬ 
tion of udgitha, as qualified by the notions of 
Breath and Sun with regard to itand subsequently 
having mentioned the identity of udgitha and 
Pranava, —the Sruti now begins to explain the 
meditation in this identity of the syllable as 
qualified by a differentiation of Breaths and Rays 
(i. e., distinction of the Breath in the mouth from 
the other Breaths and the distinction of the Rays 
from the sun),—such meditation leading to the ac¬ 
quirement of many sons. Now, verily, udgitha is 
Pranava ; that which is called “ Pranava ” in the 
Rig-v^da is signified by the word “ udgitha, ” in 
the Chhandogya (i.e., S&ma-vMa). 

“ This sun verily is the udgitha, he is Pranava ” 
—That is to say, in the Rig-vSda too, it is the 
sun only .and nothing else, that is signified by the 
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word “Pranava.” The sun is udgttha ; why ? 
Because he moves along, pronouncing the syllable 
W which is called “udgttha” “ Svaran ” is explained 
as pronouncing,’ because verbal roots have various 
significations ; or it may mean ‘going’. Therefore 
the sun is udgttha. 

f4t^ II ^ il 

To Him did I sing; therefore, thou art my only 
one; thus said Kaushitaki to his son: ‘do thou reflect 
upon the rays, then wilt thou have many (sons).’ 
This with reference to the gods. (2) 

Com. Before Him did I sing,— i.e., having 
identified the Sun with his rays, I meditated upon 
Him. For this reason, .thou art myonlyson,— 
Kaushitaki, the son of Kushitaka, said this to his 
son. Therefore, do thou reflect upon the rays and 
tae sun, as distinct (from one another). The form 
paryavartayatat” ^ due to its being related to 
T hus wilt thou have many sons.” This 
with reference to the gods. 

ii vii 


How with reference to the body: one ought to 
meditate upon the Breath in the mouth, as udgttha 
because it moves along pronouncing ‘Om\ (3) 
( 7 om.—After this is described that with refer¬ 
ence to the body one ought to meditate upon the 
Breath m the mouth as the udgttha ”—This is to be 
explained as before. Because this, Breath, also 
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moves along pronouncing‘Om’,—that is to say, the 
Breath in the mouth pronounces ‘Om’, giving 
permission, as it were, for the Speech, &c., to 
function ; and at the time of death, people getting 
near the dying person, do not hear this pronuncia¬ 
tion of Om by the Breath of the dying man. From 
analogy we infer that the pronunciation of ‘Om* 
by the sun too, is only in the way of permission. 

il 8 B 

To him did I sing ; therefore thou art my only 
one ; thus said Eaushitaki to his son: “Do thou sing 
to the Breaths as manifold, so that thou mayst 
have many.’’ (4) 

Com .—To him did I, &c., as before. Therefore, 
thou must think of the Breath in the Mouth 
as well as Speech, fee., as the udgitha qualified 
by differentiations : and should mentally sing 
to them as various and manifold. The form 
adhydgatdt is to be explained as dvartaydt as 
above. So that I may have many sons —with this 
motive (thou should sing). Inasmuch as the idea 
of udgitha being the single Breath (the Breath 
in the mouth as identical with all other Breaths) 
and the single sun (considered as identical 
with the rays), results in the obtaining of a single 
son—it is faulty and as such discarded; consequent¬ 
ly, one ought to think of the difference of the rays 
(from the sun) and of Breaths (from one another, is 
enjoined in this section, as resulting in many 


sons. 
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3P-T '* 3 % troT^T *T: flOR'- * 3S0«r ?fct 

II <\ II 

How, verily that which is udgttha is Pranava , 
and that which is Pranava is udgttha. (If one knows 
this) then from the seat of the Hotri priest all mis- 
singing is rectified,—yea is rectified. (5) 

Com *—The identification of Pranava and udgttha 
has already been explained; the result of this 
is now laid down: “ Hotrishadana ” is the place, 
sitting in which the Hotri priest gives instructions* 
‘From the seat of the Hotri priest* means ‘from th e 
duties of the Hotri priest rightly pei'formed ’; be¬ 
cause from a mere place no result could follow. 
What follows from this is that whatever is in¬ 
correctly sung—i^., whatever mistake is committed 
by the udgdtri priest, in the due performance of his 
duties—-is rectified ; just as medication rectifies the 
discrepancies of the humours (of the body). 


Thus ends the Fifth Khanda of the First Adhyaya* 


ADHYA’YA I. 


KHANDA VL 

s* rfacT sqifa 11 Ml 

This is m; and fire is Sama, This 8dma rests 
on that Rik ; therefore, the Sam a is sung as resting 
on the Rik. This is ‘Sd ’ and fire is ‘ ama,’ and that 

makes ‘ SamaS 
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Com .—Now, is laid down another method of 
meditation on udgitha , for the accomplishment of 
all ends. This Earth is Rik, —£.e», one ought to 
think of Rik as the Earth. In the same manner, 
Eire is Sam a, i»e., one ought to think of Sdma as 
fire. It is now explained how Earth and Fire have the 
character of Rik and Sdma respectively. This Sdma 
named ‘ fire’ rests on the Rik in the shape of this 
Earth,— i.e,, it is located upon this, just as the Sdma 
does on Rik . It is for this reason, that even now 
the Sama-singers sing the Sdma as resting upon Rik. 
Just as Rik and Sdma do not absolutely differ from 
one another, so also do the Earth and Fire. How is 
that ? This Earth indeed Is ‘ Sd 7 —he., denoted by 
the first half of the word 4 Sdma 9 and the Eire is * 
• ama? ue., signified by the other half of the same* 
Thus, the two, Fire and Earth, being signified by 
the same word "Sdma, ’ constitute l SdmaJ Therefore, 
the two Earth and Fire, donof differ from each other 
absolutely, and are mutually interlaced, just like 
Rik and Sdma• And for this reason, to Earth and 
Fire belong the characters of Rik and Sdma,— such 
is the meaning. Some people explain the passage; 

“ This is Sd, and Fire ama" as being for the purpose 
of enjoining the thinking of the letters of the word 
“ Sdma'\ as Earth and Fire. 

^ STSsfotororm 11 VH 

The sky is Rik, and the air Sdma ; this Sdma 
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the Solar Person) is specified: “ with golden beard 
and golden ,hair"—i.e., his beard and hair are also 
effulgent (i.e., consist of light only). “ Pranakha ” is 
the tip of the nail: all (his limbs), to the very tips 
of the nails, are “ golden”—i.e., consist of light. 

W fRTH HFI % 

Vf uj^^f | q-fcq^qf q pcf 

It V9 11 


His eyes are bright like red lotus; and His 
nodus is lit , H© has rissn abov© all ©vi3> H© v©rily 
rises above all evil, who knows this. (7) 

Com. Of this person of golden colour, there is 
a further peculiarity in the eyes. How ? “ A'sa, of 
the, monkey A’sa = A'si, to sit + ghan, instrumental. 

A sa means that portion of the monkey’s back on 
which it sits. And the eyes of that person is bright 
like tne lotus which is like the seat of the monkey. 
Inasmuch as the monkey’s seat is compared to the 
lotus to which the eyes are compared, the simile 
cannot be said to be lower than the dignity of the 
eyes. Of this Person, endowed as He is with the 
afo resaid qualities, the secondary name is “Ut”. 
Why secondary ? Because this God (Person) has 
risen above all evil and its effects. It will be ex 
plained later on,_that “this Self is free from evil, 
&c.,&c. (Ldtta- ut + ita, gone or risen above). For 
this reason, He is named “ Ut”. One, who knows in 
the aforesaid manner this person, named “ ut ” 

above" all "2 1, properfcies - he too rises’ 

above all evil, da’ and Fd” are indeclinabels 

the " e “ ing b ” g * ■'* 
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Of Him, Rik and S&ma are joints ; therefore is 
He udgttha. Hence (is the priest called) ‘ Udgata ,’ 
inasmuch as he is the'singer {goto) of this (person 1 
named ‘ TJt'). He is the lord of the worlds beyond 
that, as also of the desires of the gods. This with 
reference to gods. (8) 

Cbm.— ’With a view to explain that the aforesaid 
god is udgttha, just like the sun, &c., it is declared : 

" of Him Rik and S&ma are the joints ”. As the 
God is the Self (essence) of all, inasmuch as He is 
the lord of the desires of all the worlds, high and 
^ is only reasonable that He should have Rik 
and S&ma, in the shape of the Earth and Fire, for 
His joints ; also because He is the source of all. 
And since He is named “ Ut ” and has Rik and 
S&ma for his joints, therefore, He is mystically 
called “ Udgttha ’’—the God being fond of things 
mystic—this name being suggested by the fact of 
His having Rik and Sdma for his joints. Such is 
the meaning of the sentence, “ therefore He is 
Udgttha For this reason is the priest called 
“ udg&td ”, the singer of Ut. Because he is the 
singer [gcita) of this God named “ Ut ” ; therefore 
is “ Udgata" the well-known name of the UdgCdri 
priest. This god, named “ Ut ” is the lord of all 
the worlds that are beyond—i.e., absve—that, i.e., 
the Sun. The particle “ Cha ” implies that He is 
not only the lord of these (worlds), but He also 
upholds (or supports) them,-as declared in such 
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mantras as “ He upheld this Earth and the Heaven,” 
&c., &c. And further “ He is the lord of the desires 
of the gods"’ “ This with reference to gods”—u 
we have described the form of the god “ udgitha ”, 
with regard to gods. 

Thus ends the Sixth Khanda of Adhyaya 1. 


ADHYA’YA L 


KHANDA VII. 


bto | qFt^- spfis^cic^rTrf ll ^ ll 

Now, with reference to the body : Speech is 
Rik, Breath is Sdma. This Sdma rests on that Rile; 
therefore, the Sdma is sung as resting on the Rik. 
Speech is ‘ Sd ’ and Breath ‘ avia ’ and that makes 
‘ Sdma ( 2 ) 

Com.—Now, we explain that with reference to 
the body : “ Speech is Rik and Breath Sdma;’ on 
account of the similarity of position above and 
below. By “ Breath ” is meant the nose together 
with the ^ air (breathed). “ Speech is ‘ Sd ’ and 
Breath is ‘ ama . &c.”, as explained before. 

^ ^ I || ^ |i 

The eye is Rik, and the self is Sdma. This 
Sdma rests on that Rik; therefore, the Sdma is sung 
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as resting on the Rile. The eye is ‘ 8a ’ and the self 
‘ ama ’ and that makes ‘ S&ma \ (2) 

Com.—“The eye is Rife and the self S&ma”; by 
“atma ” here is meant the shadow-self; and this Soma, 
because it rests in the eye (as Sam a rests in Rik.) 

sJftfcdFFt: an? ^ cR*TF?a7- 

i st l ^ !i 

The ear is Rik, and the mind is Sama. This 
S&ma rest on that Rik ; therefore, the Sama is sung 
as resting on the Rik. The ear is * Sa’ and the mind 
‘ama’; and that makes ‘S&ma’. (3) 

Com.—“The ear is Rik and the mind Sama:” the 
mind is “Sama”, because it controls the ear. 




WR *TF1H 'm 


*tt: ^ qFP ^pi ^ 
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Now, the white light of the eye is Rik, and the 
blue extreme darkness is S&ma. This Sama rests 
on that Rik; therefore, the Sama is sung as resting 
on the Rik. The white light of the eye is ' Sa ’ and 
the blue extreme darkness ‘ama;’ and that makes 

‘S&ma.” ^ 

Com.—“The white light of the eye is Rik”; and 
the blue extreme darkness,—-like that in the sun,— 
which is the substratum of vision, is Sama. 

^ ipft mm aviR ll a II 
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Now, the person who is seen in the eye, He 
j s Bik, He is S&mci, He is Uktha, He is Yajus, He 
ia Brahman. Of this (person) the form is the same 
as the form of that (person) ; His joints are the 
same as those of the other, and His name is the 
same as that of the other. ( 5 ) 

Com.—“The person that is seen in the Eye ”, &c., 
as before. This is the Bik with reference to the body, 
and speech, &c., and the Earth, &c., are so, with 
reference to gods. It is well-known that Rik consists 
of letters composed in metrical lines ; the same is 
the case with Sana. Or, being mentioned with 
“Uktha,” ‘Sdma’ may mean the ‘ Stotra’ hymn ; 
“ Uktha ” is the 'Sastra’ hymn; and different from 
this is Yajus —all such sentences as end in ‘Svdha’ 
‘Svadha’ ‘Vashat', &c., are Yajus-, and all this is 
this (person); because he is the essence (self) of all, 
and the source of all, as we have already explained 
(before). “He is Brahman ” means that He is the three 
Vedas ; inasmuch as what form the subject of the 
present discourse are Bik, &c. “Of this person in the 
eye, the form is the same, &c.,” refers the aforesaid 
form to the present case. What is it? The same as 
the form of that,—i.e., of the person in the 
sun; that is to say, the “golden colour”, &c., 
mentioned above with reference to gods. The joints 
of this Person in the eye are the same as the 
joints of that Person in the sun. His name 
is the same as the name of that Person in the sun 
—viz., “ Vt” and “ Udgitha”. If it be urged that 
“inasmuch as there is difference of position, and 
there are references of the form, properties and 
name (of the one to the other), and as the objects of 









WITH SRI SANKARA’S COMMENTARY 51 

control are laid down as different,—there must be a 
difference between the Person in the sun and that 
in the eye”,—(we reply) not so ; because, it is not 
possible for one and the same (meditator) to be 
both, one by (meditating upon) that (person in the 
sun) and another by (meditating upon) this (person 
in the eye). That is to say, the meditator of the 
person in the sun becomes the lord of the worlds 
beyond the sun; and the meditator on the person in 
the eye becomes the lord of the world lower down; 
now* for one and the same meditator, it is not 
possible to acquire two different forms ; therefore, 
the person in the eye must be held to be the same 
as the person in the sun. If it be argued that s<i one 
and the same thing may have a dual form through 
its becoming divided two-fold,—as will be declared 
later on that 4 he becomes one-fold, he becomes 
three-fold, &cV’—then (we reply) not so : since it is 
not possible of a single sentient being, which is 
impartite, to be divided. Therefore, it must be 
admitted that that with reference to gods and that 
with reference to the body are one and the same. 
The reference of form, &c., which you have 
asserted to be the grounds of difference, do not 
imply any difference. What they do is only to 
preclude any doubts as to these two being different 
on account of the difference of their positions. 

m & ^ffqFli M % TTPlfoT H $ 11 

Of all the worlds that are beneath that (the 
eye), He is the lord, as also of the desires of men. 
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Therefore, those that sing to the lyre, sing Him 
alone and hence they obtain wealth. W 

Oom.— u 8aisha u — the person in the eye. Of 
all the words that are below this self with reference 
to the body, He is the lord, as also of all desires m 
connection with men. Therefore, those that sing 
to the lyre sing Him alone ; and because they sing 
the Lord, therefore, they become endowed with 

We -^q h sts#r 


He who knowing this, sings Soma, sings .to 
both. Through that (person in the sun), he obtains 
the worlds beyond that (sun), and the desires of the 

g°d s - , 

Com .— 1 One who, knowing this— i.e., knowing 
the aforesaid god ‘ Udgttha’— sings a Sama, then 
he sings to both the person in the sun, as well as 
the person in the eye. The result accruing to such 
a taower is described. On who knows this obtains 
the worlds that are beyond that- (sun), and also the 
desires of gods that is to say, after haring become 
the god in the sun, &c«, &c. 

C 11 

ssp WUlWFfofo 4»WWWlit^ 
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And through this (person in the eye), one 
obtains the worlds that are beneath this (the eye). 
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•and also the desires of men. Therefore, verily* 
the udgatri priest, knowing this, should say the 
following (to the sacrifieer). (g) 

4 What desire shall I obtain for thee, by singing?’ 
He becomes capable of obtaining desires by 
■singing, who, knowing this, sings a Sdma—jB a 
sings a Sama. (9) 

Com. —Through this—person in the eye—one 
obtains the worlds beneath the eye, and also the 
desires of men ;—that is to say after he has become 
the person in the ©ye. Therefore, the udgdtri priest 
knowing this should address the sacrifieer, and ask 
him “What desire, object, shall I sing out for thee?” 
since the udgatri priest, knowing this, becomes 
capable of accomplishing a desirable end by means 
of singing, Who is so capable ? One, who knowing 
this, sings the Sama. The repetition (in the end) is 
with a view to Indicate the end of the (treatment 
of) meditation (on the udgitka }. 

Thus ends the Seventh Khanda of Adhydya I. 

. ' ADHYA’YA L 

KHANDA VIII. 

jf^T^T spjg: f^F>: 

zw&r- wfOTt cr % fwr ; w? 

^ sin II \ II 

There were three , (persons) well-versed in 
udgitha , Silaka S&l&vatya, Chaikit&yana D&lbbya 
and Prav&hana Jaivali. They said : 44 We are well- 
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versed in udgitha ; let us have a discussion on 

udgitha , 
Com —The syllable ‘ Orn ' being capable ol 

being meditated upon in various ways, the sruti 
introduces another method of its meditation, result¬ 
ing in the highest (happiness.), The story is intro¬ 
duced with a view to make the comprehension (of 
the subject) easy. “ Three”, i.e., three in number. 

‘ jja,’’ signifies tradition, Such is the tradition. 

“They were well-versed in the udgitha'’ i.e., efficient 
in the knowledge of udgitha,— that is to say, among 
certain persons congregated in a certain place, at a 
certain time, and for a certain purpose, these were 
the three versed in it; for, certainly in the 
whole world, these three alone could not have 
been knowing the udgitha ; and we hear of such 
persons as Ushasti, J&nasruti, Kaikeya, &c., being 
almost omniscient. Who were these three ? Silaka, 
the son of Salavata,-the son of Chikitayana, among 
the descendants of Dalbha (or this person may have 
been known as the son of two men, Chikitayana 
and Dalbha),—and Pravahana, the son of Jivali, 
These three persons said: “We are known to be 
well-versed in udgitha ; therefore, if you all permit, 
we shall have some discussion on udgitha—i.e., we 
shall consider the udgitha, in the way of questions 
and answers.” And by a discussion among people 
versed in it, there would be a destruction of all mis¬ 
taken notions, appearance of fresh cognitions, and 
removal of doubts. Therefore, it is advisable to 
bring together people knowing a subject—such is 
the signification of the story. We find such meeting 
of Silaka, &c., in the present instance. 
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They said V es » 9 and sat down. Then Pravahana 
Jaivali said : :"You, sirs, speak first; and I shall 
listen to the words of two Brahmanas convers¬ 
ing.’ $) 

Com — Having said “yes”, they sat down. Then, 
inasmuch as a king is more forward (than the rest), 
Prav&hana Jaivali said to the other two: “ Do you 
both, revered ones, speak first.” From the force of 
the expression “ two Brahmanas” it appears that 
the speaker was a King (Kshatriya). “I shall listen 
to what you two say.” On account of the addi¬ 
tion of “ speech ”, some people take it to imply 
“words without any sense.’* 

II ^ II 

Then Sil-aka S&l&vatya said to Ghaikitayana 
D&lbhya : ‘Well, may I question you ?’ ‘ Do ques¬ 
tion’ he said. (3) 

Com. —Out of the two thus addressed Silaka 
S&l&vatya said to Ohaikitayana Dalbhya: “If you 
permit, I shall question you ” ; and being thus 
addressed, the other replied, “Do question 

ERi irfaftfci ?sr: Cfttr wi-w nfafifrf 
JTTOT |fcl' =RT ‘ifdfoH'rffofd fl^TRT^rF? 'RT 

11 8 ll 

‘What is the essence of Sdma ? ’ He said, 
«Tune’. ‘ What is the essence of Tune? ’ He said 
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‘ Breath \ ‘ What is the essence of Breath ?’ He 

said ‘Food’. ‘What is the essence of food? 

‘Water.’ ^ 

Con .—Having obtained permission he said: 

“ What is the essence or substratum, or final 
principle, of Sdma' ? By ‘ Sana ’ here is meant the 
udgitha, because it is this, that, as an object o 
meditation, forms the subject of the present dis¬ 
course; and it will be said later on that “ udgitha is 
the highest ”, &c. Being thus questioned, Dalbhya 
said: “ Tune,”—because the Sdma consists of tunes; 
and that of which a certain thing consists, is its 
essence, or substratum, just as the jar, &c., have 
clay for their substratum or essence. “ What is 
the essence of Tune ?” He replied “Breath,” in¬ 
asmuch as tune is accomplished by means of 
breath; breath is its essence. “What is the 
essence of Breath ?’’He replied “ Food,’’-because 
the breath rests on food, as declared by the Srutis, 

“Breath dies up. without food,’’and “Food is the 

string”. “What is the essence of food ? ” He re¬ 
plied “ Water ’’—because food is produced out of 

water. 

\\ \ II 

4 What is the essence of water..?’ He said * That 
world.* ‘What is the origin of that world ?’ He 
said s One ought not to carry (the Sdma) beyond the 
world of Heaven ; we locate the Sdma in the world 
of Heaven, since Sdma is praised as Heaven ?* (5) 
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Com.—What is the essence of water V Re said 
‘ That world \—because it is from “ that world 
(Heaven, that rain is produced). ‘What is the 
essence of that world being thus questioned, 
Dalbhya said: “ No one should carry the essence of 
S&ma beyond that world of Heaven. Therefore, we 
too locate the Sama in the world of Heaven ; that 
is to say, we recognise the S&ma as resting in 
Heaven; inasmuch as Sama is praised as ‘ Hea- 
ven,’—in such Srutis as “ The Sama-VMa is the 
world of Heaven/’ ^ ^ 

j^rr% u ^ 

Then Silaka Salavatya said to Chaikitayana 
D&lbhya : “ Your S&ma, verily, 0 Dalbhya is not 
completely established. If now, some one were to 
say your head shall fall off , surely your head would 

fall off.” x _ .. _ V l 

Com.—Silaka Salavatya said to Chaikitayana 
D&lbhya : “ Your Sama is not completely establish¬ 
ed,"—th&t is to say, “ you have not mentioned 
its final essence, the highest.” Va' recalls the 
scripture (with regard to Sama), as does also Kila. 
If some knower of Sama, not toleratin g such inade¬ 
quate treatment,'were, at this time, to say ‘ since 
you wrongly know the incomplete S&ma to be 
completely established, on account of the fault of 
making such an assertion, your head shall fall off,’ 

_then, since you have committed such a fault your 

head would fall off, undoubtedly ; though I do not 
utter any such imprecation,—such is the meaning. 


58 THE CHHA'NDOGYA UPANISHAD 

Objection : “ If he committed a fault for which his 
head would fall off, it should have fallen even with- 
out another person saying so ; and if it did not fall 
off without such saying, it would not fall off even 
on some one saying so« Otherwise.! (if even with¬ 
out a fault, one’s head could fall off merely on 
account of some one saying so, then) such assertion 
by others would bring about the approach of (the 
results of) actions not performed, and the destruc¬ 
tion (of the effects) of those performed.” Reply : 
This objection does not stand ; inasmuch as the 
actions performed whether good or bad, depend, for 
the manifestation of their results, upon the agen¬ 
cies of place and time. In the same manner, the 
ignorance, which is the cause of the falling off of 
the head, depends upon the agency of another 
person's declaration. 

W SRT TTfcrftfc? ^ 

iTfciSf pTR StfclIT #Fi'<*rmr- 

!l ^ || 

‘'Well then, may I learn this from you, Sir ? ” 
He said f Learn.* e What is the essence of that world?’ 
He said ‘This world* ‘What is the origin of this 
world?’ He said ‘ One ought not to carry the Sdma 
beyond this world as its rest. We locate the Sdma 
in this world as its rest: for Sdma is extolled as 
'rest" ; ' ' ■ ■ (7) 

Cbm.—Being thus addressed, Dalbhya said: 
“Well, may I learn from you on what the Sdma 
rests?” Salavatya replied: "Learn it.” “What is the 
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essence or substratum of that world’*? being thus 
asked by Dalbhya, S&lavatya replied “This world”, 
—since this world supports that world (Heaven) by 
means of sacrifices* gifts, offerings, &c„ as declared 
in the Sruti : ‘Thus the gods live upon gifts'; and 
further it is a perceptible fact that this earth is the 
support of all creatures ; therefore, of Sdma also, 
this world is the rest (or support). Being asked 
44 What is the substratum of this world ?” Salavatya 
said: ‘'One ought not to carry the Sdma beyond 
this world, as its rest; hence, we locate the Sdma 
in this world, as its rest; because, Sdma is extolled 
as rest” —so says the Sruti." This (Earth) is the 
Rathantara ( Sdma ).” 

q^arT cf HW 
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To him said Pravahana Jaivali: “Your S&ma 
verily 0 Salavatya, has an end. And if any one 
were now to say you r hood shall foil off, surely your 
head would fall off.” “ Well then, may I learn this 
from you sir ?” He said Learn. (^) 

Com, —When he had said this, Prav&hana 

Jaivali said to him: “ O Salavatya, your Sama (the 
Earth) has an end (is perishable)”, &c., See., as 
before. Then tfalavatya said : “ Well then,. may I 
learn it from you, sir ?” He replied ‘"Learn it.’ And 
being thus permitted, S&l&vatya asked (him). 


Thus ends the E i cjhth XEhavida A-dhyaya X, 


ADHYA'YA I. 

KHANDA IX. 


sifj siq^q q;i ir^iftcqiqn'ST frqrq Hqif&T f qi 
■Sjnfo sgcqspa sn^rei Wct q^qr^T- 

# IJtwfr -qiqiqi^T^r- qnqoH. il l II 

What is the essence of this world ?” 44 He said, 
A'kdsa f for, all these creatures are produced from 
A'kdsa and return into A'kdsa . Becausej A'kdsa is 
greater than these ; therefore A'kdsa is the sub¬ 
stratum. (1) 

Com .— 4 What is the essence of this world f 
A'kdsa replied Prav&hanaj—by A'kdsa is meant 
the supreme Self, as declared in the Sruti. 44 He is 
A'kdsa by name.” The production or creation of all 
creatures is Its work ; and in it do all creatures 
become dissolved. As will be declared later on ; 
4 ‘ It created Light ; Light in the Supreme Deity, 
&c 0 fee. 5 * AH these creatures—movable and immov¬ 
able—are produced out of .A!Udsa in the order of 
Light, food, fee.,—by its innate energy. #t They 
return into A'kdsa ”,—i e., at the time of Universal 
Dissolution, return to It, in the reverse order* 
Because 'Akdsa is greater than all these creatures, 
therefore It is the supreme substratum (essence) of 
all these creatures, at all times. 
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This is the udgitha , highest and best ; this is 
endless. He who, knowing this, meditates upon 
udgitha, the highest and best, has what is highest 
and best, and he wins the highest and best 
worlds. ■ C2) 

Com .—This is the highest of the high and best 
of the good, udgitha— i.e., the fully equipped 
Supreme Self. Hence, It is endless, without an end. 
One who, thus knowing this to be the highest and 
best Supreme Self, without an end, meditates upon 
the highest and best udgitha— to him accrues the 
following result: the life of such a knower becomes 
high and excellent, this is the visible gain , and 
the invisible gain is that he wins the high and 
excellent, gradually improving worlds up to the 
Brahmic A'k&sa. These results accrue to one who, 
knowing this, meditates upon udgitha. 

IM r-rcqiq rd 
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II \ II 

Atidhanvt Saunaka, having taught this to 

Udara Sandilya, said : “ As long among your 
descendants, they will know the udgitha, their lr 
will be higher and better than ordinary lives (3) 

Com .—And further, knowing this udgitha 
Atidhanva, the son of Siuiaka, taught this doctrine 
of the udgitha to his disciple Udara Sandilya, and 
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said : “ So long as, in the line of your descendants, 
they (your descendants) will know this udgitha, 
their life will be higher and better than the lives 
that are ordinarily known. 

isk m 11 8 l! 

1 And so will their state in that other world be. 
One who thus knows and meditates,—his life in 
this world becomes the highest and best, and so all 
his state in that other world—yea in that other 
world. 

n om .—“ And in the other invisible world, their 
state will be the highest and best ” so said Atid- 
hanva Saunaka to Udara Sandilya. In order to 
remove the doubt—that “ though such results would 
accrue to the great ones of old, yet they could not 
belong to us of this cycle’—it is added that even 
now, one who knowing this meditates upon the 
udgttha,— his life in this world will be the highest 
and best ; and so will his state be in that other 
world. 


Thus ends the Ninth Khanda of Adhydya I. 



ADHYA’YA I 
khanda x 


^^fTR^prr w ¥**- 

5il$ Si^E 33T3 II l W 

When these Kurus had been destroyed by 
thunder and hail, Ushasti Chakrayana, with his 
child-wife, lived, in a deplorable condition, in the 
village of the possessor of elephants. . _ (!)• 

Com .—In connection with meditation on 
udgitha, one ought also to meditate upon the 
“ Prast&va “ Pratih&raand with a view to 
explain this, the present Khanda begins : The story 
is meant to make the comprehension (of the subject) 
easier. When the crops in the Kuru country had 

all been destroyed by thunder and hail, and conse¬ 
quently famine had set in, Ushasti, the son of 
Chtkr&yana, together with his wife who had not 
reached womanhood, lived in Ibhyagr&ma (i.e„ the 
Gr^ma or village, belonging to ‘Ibhaya’ or one who 
possesses elephants), “ in a deplorable condition, 
i.e., arrived at the last stage of deplorability in the 
house of somebody. ^ ^ 

fgpSF% m ^ ^ !i ^11 

He begged food of the possessor of elephants, 
who was eating beans. He (the possessor) said to 
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him : “ I have no other (food) than these, which are 

put up before me." -A. 

Cbm—Wandering about in search of food, fear¬ 
lessly went over to the Master of Elephants who 
was eating beans of an inferior quality, and begged 
his food of him. The Master of Elephants said to 
Ushasti: “I have got no beans save those that are 
being eaten by me and are impure (or stale), that 
have been thrown into this plate of mine. So, what 
can I do?" Then Ushasti replied. 


■ tr % II \ II 

“Give me out of these" he said. He gave them 
to him. He said : ‘Well, here is water?’ He replied • 
‘ I would be drinking something left by another 
{and hence impure).’ 

Com— 11 Out of these," i. e., these, give me 
he said. These, the Master of Elephants, gave to 
Ushasti. “ Take this water near me to brink 
being thus addressed he (Ushasti) said: If I will 
drink out of this, I will be drinking something left 
by another and hence impure.” Being thus address* 
ed, the other said: 


JT 3T 
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“ Are not these also left over and.impure ?” He 
replied : “ I will not live, if I do not eat these ; 
while as for a drink of water, I can get it whenever 
Hike." (4). 


Cbm—“Are not these beans also impure ?” 
On this, Ushasti said: “If I do not eat these 
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beans, I will not live ; whereas I can get a drink of 
water whenever I like. The meaning of this is 
that one, who is endowed with knowledge and 
fame, and capable of helping himself and others,— 
if such a one, falling under the aforesaid deplo¬ 
rable condition, should do such a thing (eat 
unclean food), no demerit touches him. A mean 
action is faulty , only when it is performed even 
while there are actions that are not mean, and which 
would as easily save one’s life;—that is to say, 
under this latter circumstance if some one were to 
perform such mean actions, being proud of his 
knowledge, then a fall into hell would be sure to 
follow. These meanings are implied by the inser¬ 
tion of the word “ pradranaka ” (in a deplorable 
condition). 

h f strati; ^ #i^r 

Epfjr flFSTfcFpr II ^ ii 

Having eaten them, he gave the remainder to 
his wife. She had eaten before ; and having taken 
them, she kept them away. (5) 

Com.—Having eaten them, he gave the re¬ 
mainder to his wife, having been moved to pity for 
her. She, the child-wife had obtained food, before 
getting the beans. Still, in keeping with the 
character of (good women), she did not reject the 
beans, but took them from her husband’s hands, 
and laid them aside. 

wict H HT 8 O 
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Next morning) on awaking) he said : Alas, if 
I could get something to eat, I would get a little of 
wealth : The king here is going to perform a sacri¬ 
fice ; and he should appoint me to all the priestly 

offices." . , (6) 

Com. —He, knowing what she had done, having 

risen from sleep in the morning, spoke out, within 
the hearing of his wife: “AZas, if I could get even a 
little to eat, then having eaten it, and become strong 
enough, I would go and obtain a little wealth, 
and then we would have a living.” He shows the 
reason of his hope for wealth. This king, not 
very far from here, is going to perform a sacrifice.” 
The Atmanepada in” Yakshyate " “ is due to the 
fact of the king being the sacrificer to whom its 
result would accrue."' And the king, having found 
a fit person in me, would appoint me for the 
performance of all the priestly duties in connection 
with the sacrifice.” 

qf fecicFftH S 'S !l 

His wife said to him : ‘ O my lord, here are 
those beans’. Having eaten them, he went over to 
the sacrifice that was being performed. (7) 

Com .—He having said this, his wife said to 
him : “Well, 0 my lord, take these beans, which 
you had made over to me.” Having eaten them, he 
went over to the king’s sacrifice, which was being 
performed (or laid out) by the priests. 

!! A II 
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There sat down, in the orchestra, near the 
Udgatri priests, who were going to sing out hymns 
of praise. He said to the Prastotri-priest. (8) 
Com .—Having gone there, he went over to the 
Udg&tri-priests in the orchestra— i.e., that in which 
praises are sung and sat near them. Having sat 
down he said to the Prastotri-priest. 


TIHf cf II S, || 

Os, 

O Prastotri, if, without knowing the Deity that 
belongs to the Prast&va, thou dost sing it, thy head 
will fall off. . (9) 

Com .—“ O Prastotri, &c.” are meant to attract 
attention. The Deity that belongs to the singing 
of the Prastava,—if, without knowing this Deity of 
the Prastava, thou dost sing it, before me, who 
know it, then thy head will fall off. “ Before me” 
—This is added because if the head were to fall off 
even in his absence, then such persons, as know only 
the action (and not the secret of its Deity, &c.J 
would not be entitled to any actions. And this 
would not be right; inasmuch as we do find actions 
being performed by persons knowing only the 
action (and not its meaning, &c.,); and secondly , 
because we find the sruti laying down the “Southern 
Path” (for those who do not know the secret 
meanings); for certainly, if persons ignorant of the 
secret meaning were not entitled to actions, then 
the sruti would mention the “Northern Path” only. 
Nor can it be said that the “ Southern Path’ is 

mentioned with regard to only such actions as are 

prescribed in the srutis (the “Northern Path 
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referring to actions prescribed in the Veda): 
because of such srutis, as " by means of sacrifices 
and gifts, &e.” And further “ after having been 
thus exhorted by me” clearly shows that the 
ignorant are debarred from priestly duties, only in 
the presence of a learned person, and not in every 
case, such as those of Agnihotra , actions prescribed 
in srutis, study of the Veda, and the like ;-because 
we find the Veda permitting certain such actions (to 
be performed by the uninitiated). Thus, it is- 
established that even those that know only the form 
of the action, are entitled to its performance- 

3i%d^T- 
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In the same manner, he addressed the Udgatri 
priest: * O Udgatri, if without knowing the Deity 
that belongs to udgitha thou dost sing it, thy head 
will fall off.’ In the same manner, he addressed the 
Pratihartri-priest: ‘O Pratihartri, if without know¬ 
ing the Deity that belongs to the Pratihara, thorn 
shouldst sing, thy head will fall off.’ They stopped 
and sat down in silence. (10. 11) 

Com .-—In the same manner, he addressed the 
Udgatri priest and the Partihartri-priest. The rest 
is similar to what has gone before- They * the 
Prastotri-priest, &c.—•“ stopped,” te., desisted from 
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their respective actions, for fear of their heads 
falling off, and sat down in silence, without doing 
anything else. 


Thus ends the Tenth Khanda of Adhyaya I. 


ADHYAYAL 


KHANDA XL 




Then the sacrificer said to him : 1 I should like 
to know you, Sir.’ He said : ’ I am Ushasti Chakr&- 
yana.’ (1). 

Com— After this, the sacrificer, the king, 
addressed him : £ I should like to know you, res¬ 
pected sir.’ Being thus addressed, he said : ‘ I am 
Ushasti Ch&krayana, a name, which you may have 


heard.’ 

H VFT^Ri ofT Wl~ 
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He said : ‘ Sir, T looked for you, for all these 
priestly offices ; and not finding you I appointed 
others.’ 

Com .—The sacrificer said : “Indeed, I did hear 
of you, as endowed with many qualities, and hence 
I looked out for you for all these priestly duties ; 
and having searched you, and not having found you 
I have appointed others.” 
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But now, Sir, please take up all priestly duties. 
‘Very well; let these, with my permission, sing the 
hymns of praise. But as much wealth as you give 
to them, so much give to me also.’ The sacrificer 
said “ very well.” (3) 

Com .—“Even now, Sir, do please accept the 
priestly offices.” Being thus addressed, Ushasti 
said: “Very well, but let these,—that had been 
appointed by you previously,—being gladly per¬ 
mitted by me, sing the hymns of praise. But you 
must do this. This wealth that you give to all of 
these Prastotri and the rest,—that much wealth you 
must give to me.” Being thus addressed,the sacrificer 
said “ very well.” 


3PT TOrarRRFT WicFTT ^TcTT !TWr *F 5Pm [ 


rScRT UT II 8 


W cl ^RfcF-lciW nr 


Then the Prastotri-priest approached him (and 
said) Sir, you said tome, ‘0 Prastotri, if, not 
knowing the Deity belonging to the Prast&va, thou 
dost sing it, thy head will fall of which is that 
Deity?" (4). 

Com. Having heard this assertion of Ushasti, 
&e Prastotri-priest respectfully approached Ushasti 
O Prastotri, &e„ you had said to me. Now, which 
is the Deity that belongs to the Prastava” 
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He said ‘ Breath.’ For all these creatures 
erge into Breath alone, and from Breath alone do 
ey rise. This is the Deity belonging to the 
rastava ; and if, without knowing this, thou hadst 
ng it, thy head would have fallen off, after thou 
idst been warned by me, (5) 

Com .—Being thus asked, he said “Breath.” It 
true that Breath is the Deity of Prast&va. How? 
ecause all creatures, moveable and immoveable, 
erge into Breath, at the time of dissolution, and 
rain from Breath do they rise, at the time of the 
eation. Therefore, this is the Deity belonging to 
e Prast&va ; and if, without knowing thus, thou 
idst sung it, thy head would surely have fallen off, 
ter thou hadst been warned by me that ‘thy head 
ill fall off.’ Therefore, you did well to desist from 
e action prohibited by me. Such is the meaning* 


m 
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Then the Udgatri-priest approached him: “You, 
r, told me, ‘Udgatri, if, not knowing the Deity 
donging to the udgitha, thou dost sing it, thy head 
ill fall off,’—which is that Deity?” (6) 

Com .—The Udgatri-priest asked “which is that 
eity, which belongs to the udgitha ? ’ 
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He said ‘The sun’; for, all these creatures sing 
to the sun when It stands on high ; this is the Deity 
belonging to the udgitha ; and if, without knowing 
this, thou hadst sung it, thy head would surely 
have fallen off, after thou hadst been warned by 
me. 

Com .—Being thus asked, he said “The sun.” 
Because all these creatures sing praises of the sun, 
when It is high above. (The sun is his Deity.) 
Because of the similarity of ut (in “ Uchchaiti and 
udgitha”), just as from the similarity of pra 
{Prana is the Deity of Prastava). This is the Deity, 
as before. 

3BT %%ifcipK!Wr? fffcifcTqf ^cfrTT 
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v - Then the Pratihartri-priest approached him: 

You, Sir, told me, O Pratihartri, if, without know¬ 
ing the Deity that belongs to the Pratihara, thou 
dost sing it, thy head will fall off,’—which, then, is 
that Deity. . ^ 

. Com—In the same manner the Pratihartri- 
priest approached him, and asked him “ which is 
the Deity that belongs to the Pratihara ?” 

mw f =JT |J#r 
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He said ‘ Food’; for, all these creatures live, 
when they partake of food ; this is the Deity that 
belongs to the Pratihdra ; and .if, without knowing 
this, thou hadst sung it, thy head would surely 
have fallen off, after thou hadst been warned by 
me. (9). 

Com *—Being thus asked, he said 44 Food ” ; be¬ 
cause all these creatures live, while they are taking 
food for themselves. This the Deity that belongs 
to the Pratihdra . The rest up to “ warned by me ” 
is similar to what has gone before. The meaning 
of the whole of this Khanda is that one ought to 
meditate upon the Deities of Prastdva, Udgitha and 
Pratihdra^ in the shape of Breath, Sun and Food 
respectively. 


Thus ends the Eleventh Khanda of Adhydya I. 


ADHYA’YA I. 


KHANDA Xif. 


3f s -rra: fk Rivr kq: 
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Now then, the udgitha of the dogs. Baka 
Dalbhaya or Glava Maitr§ya went out for the 
study of the Veda. (1). 
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Com. In the last Khanda has been described 
the deplorable state brought about by want of food, 
a state characterised by the eating of impure and 
stale food. Hence in order to avoid this, with a 
view to the acquirement of food, the sruti now 
begins the treatment of the udgitha as seen by the 
dogs. Baka, the ison of Dalbhya or Glava, the son 
of Maitreyi the particle ‘ eha ’ has a collective 
force, signifying that Baka was the son of two 
fathers (and we accept this interpretation) be¬ 
cause, as in actions, so in objects also, there can 
be no alternative views; and further we also 
have such srutis as “ with two names, belonging 
to two families,” and we do actually come 
across - cases of people entitled to cakes from both 
families. Or the word “ Va ” may be simply taken 
as facilitating the reading of the Veda, its significa¬ 
tion being the disregard of the Rishi, due to the 
mind being engrossed in the udgitha. In order to 
study the Veda, he went outside the village, near a 
river, in some quiet place. Since we find the 
singular number in the verb “ Udvavraja,” therefore 
we conclude that Baka and Glava are two names of 
one and the same Rishi. The meaning is that since 
the Sage awaited the tune of the udgitha of the gods 

his study must be bred to he urged by a desire to 

obtain food. 

3T ffo i! ^ II 

, Before him a white dog appeared ; and other 
dogs gathering round him, said : ‘ Sir, sing food for 

ns» we are hungry.;V , 
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Com ,—Pleased with his study, the Deity or the 
Sage, taking the form of a white dog, appeared 
before him, with a view to help him. This white 
dog was surrounded by other smaller dogs ; and 
they told him ‘‘Sir, please sing— i,e, r sing and obtain 
—food for us.” This (allegorically) implies that 
Speech and the rest, partaking of food in the wake 
of Breath, spoke to the Breath in the mouth. Since 
these,—speech, &o.—being satisfied with the study, 
would naturally help this —Breath in the mouth,— 
therefore it is only proper that we should interpret 
the sentence as we have done. 44 Because we are■ 
hungry," 

fir ^ m- 
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He said to them : 4 Come to me here to-morrow 
morning’. Baka Dalbhya or Glava Maitreya watch- 
ed (them). (3) 

Cbm.— Having been thus addressed, the white 
dog said to the smaller dogs : 44 Come to me to¬ 
morrow in this very place.” In 4 Upasamiyata ’ the 
length of the vowel is a vedic peculiarity, or it may 
be an incorrect reading. The appointment of 
morning as the time is with a view to show that 
what he will sing is rightly done in the morning ; 
because the sun, who is the supplier of food, is not 
in our front in the afternoon. In the same place 
Baka watched his coming. 


f f|^f: II 8 I! 
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Just as the priests, that are going to sing 
praises by the Bahishpavamdna hymn? move along 
joined to one another, so did the dogs move along* 
Having sat down, they began t to pronounce 

* He is*’ (4) 

Com* —The dogs did come to the Sage,—just as 
in a certain sacrifice, the Udg&tri-priests, that are 
going to sing the 4 Bahishpavamana 5 hymn, move 
along joined to one another ; so did the dogs move 
along, holding in the mouth one another’s tail- And 
having thus moved along, they sat down and uttered 
Him* 

\ 5ft *m: srsrrcfo: gf§r- 

?it \ \ ss^srqcf \ sscfrsi \ ssf^ ssfn \ ftfc! 

IKtl 

Om, let us eat! Om, let us drink ! Om, may 
the God Varuna, Prajapati, Savitri bring us food. 
Lord of food, bring hither food, yea bring it. (5) 

Com . “ Om> let us eat/ Om , let us drink!” 

“Deva” (god), so called because He shines ; 
“Varuna,** because he rains in the world ;“Praj&- 
pati,” because He protects the people ; “Savitri” is 
one who brings forth everything, i.e. 9 the Sun. May 
the Sun, having so many names, bring us food. 
Having done this, they again said : “0 Lord of 
food !”—being the producer of all food. He is called 
its ‘Lord/ inasmuch as without his ripening 
influence, no food is produced for any living 
creatures: hence He is called “Lord of food”, 

* 'Bring hither food for us, yea bring it.”—The 
repetition is meant to show regard for the subject. 


Thus ends the Twelfth Khanda of Adhydya L 



ADHYA’YA I. 


KHANDA XIII. 


m 3T5T smR: i 

snr^nfrsfefto: II \ 11 

This world is the syllable ‘Aaw*; the Air is the 
syllable 6 hai ; the moon is the syllable *atha' ; the 
Self is the syllable Hha ; the fire is the syll¬ 
able V. (1) 

Com. —Inasmuch as meditation upon objects of 
devotion is connected with parts of Sdma , what are- 
explained next are other forms of meditation, 
spoken of collectively, with reference to the sylla¬ 
bles of the * Stobha ,* which is another part of 
Sdma ; and they are all spoken of together, because 
all of them form parts of the Stobha* “This world 
is the syllable *hau.” which is a Stobha known in the 
i Rathantara' Sama ; and this earth is the Rathmi- 
tara ; hence on account of this similarity of re¬ 
lations, one ought to meditate upon the Stobha ( hdu t * 
as this world. “The Air is the syllable 'Adi’,—The 
syllable ‘kdi* is known in the "Vdmaddvya* Sdma 
and the connection of Air and Water is the origin 
of the u Vd?nad(?vyd” Sdma ; hence, on account of 
this similarity, one ought to meditate upon the syll¬ 
able l hdi\ as the Air. “ The moon is the syllable 
"atha' ”, 'i.e .9 one ought to meditate upon the syllable 
"atha? as the moon ; inasmuch as this world rests on 
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food, and the moon consists of food ; and also be¬ 
cause of the similarity of the presence of ‘tha' and 
a in both (tha in ailid is the same as the da in 
‘Chandra:). ‘‘The Self is the syllable ! ih’ The 
Stobha ‘iha 5 signifies perceptibility, hence the Self 
is called iha ; anu %ha is a Stobha. On account of 
this similarity fone ought to meditate upon the 
syllable ‘ iha ’ as the Self). “ ‘ The Fire is FT because 
of the similarity consisting in the fact of all Sdmas 
containing an ‘V being sacred to fire. 

dr-hKi jptt- 

swr: qi II ^ II 

The Sun is the syllable ‘ u’ -. Invocation is the 
syllable e , the Visue icons are the syllable 'auhoyi'; 
Frajdpati is the syllable ' hin Breath is svara ; the 
food is ‘ ya the syllable 1 vdg ' is Vi rat. ( 2 ) 

Com.—The sun is the syllable ‘ u \ because 
people sing to the sun when He is high above 
(uchchaih), and the Stobha is ‘ u since in the Sdma 
sacred to the sun, the Stobha is * u *, therefore the 
sun is ^ the syllable ‘ u The Invocation is the 
Stobha ‘ e ’• since people call or invoke by saying 
‘come’ (Ski), and there is similarity (with the 
syllable ‘ e ’). The Visvedevas are the syllable 
auhoyi ' because this Stobha is found in the 
Sdma sacred to the Visvedevas. Frajdpati is the 
syllable ' Hin,' ” because Frajdpati is indefinable 
and the syllable ‘ hin ’ too is indistinct. “ Breath 
is svara ", ‘svara* is a Stobha; and Breath is ‘ svara 
because it is the source of ‘ svara ’ (tune). “ Food is 
yd. ’ i. e., the Stobha ‘yd’ is food, because of the 
similarity lying in the fact of this world moving by 
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means of food. The Stobha ‘vag' is ‘ Virdt ’ which 
may mean ‘ food 3 or a particular Deity of that 
name ; because this Stobha is found in the Samd 
sacred to Virdt. 

f=HTC : || \ || 

Undefinable ds the thirteenth Stobha — viz., the 
indefinite syllable 6 hun \ (3) 

Com .—“ Undefinable ”— because not distinct, 
and hence incapable of saying* whether it is this or 
that ; and hence “ sanchara 55 — 44 indefinite ”— i. e*, 
having only a shape assumed (according to the 
exigencies of different sections of the Veda). 
Which is this ? The thirteenth syllable 4 hun \ As 
this is indistinct, it ought to be meditated upon 
without having its peculiarity defined ;—such is the 
sense of the sentence. 

qr qrqr qqfq q <^tt- 

^ li s II 

Speech yields to him the milk, which is the 
milk of speech itself, and he becomes rich in food 
and an eater of food—one who thus knows the 
secret doctrine' of the S&mas—ye a knows the secret 
doctrine of the Samas. (4) 

Com.' —The result of .meditating upon the letters 
of the Stobha are now mentioned. “ Speech yields 
the milk, &c/’ ? has already been explained. One 
who knows, as explained above, the secret doctrine 
of the syllables of Stobha , which, forms part of Santa, 
to him accrues the result mentioned. The repeti¬ 
tion is to point out the end of the Adhydya ; or it 
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may be taken as pointing to the end of the explana¬ 
tion of a particular form of meditation on a 
particular part of Santa . 


Thus ends the Thirteenth Khanda of Adhydya L 


Thus ends the First Adhydya of the Chh&ndogya 
U panishad. 



Ube Gbba’nboa\>a lUpamsbab 


ADHYA'YA II. 

KHANDA I. 

& ^ S15T I ^ ^ tiTg 

a^snfoRaact cRsn^fcr ii ? I! 

Meditation upon tiie whole Sdma is good. 
Whatever is good, that they call ‘ Sama; and what 
is not good ‘ Asama* (1) 

Coni .—The section beginning with one ought 
to meditate upon the syllable ‘Om’,. &c.,” has laid 
down the meditation upon parts of Sdma , leading to 
manifold results ; and subsequently the meditation 
upon the letters of the ‘Stobha’ has been laid down. 
Because this too is connected with certain parts of 
the Sama , And now the Sruti begins a treatment of 
the meditations upon the whole Sama ; and it is 
only proper that after the treatment of the medi¬ 
tation upon parts , there should follow that of the 
meditation of the wholes"of the whole , &e."—i.e* y of 
the Sdma endowed with all its parts, fivefold and 
sevenfold. ' “Khalu” serves.only as an ornament of 
speech. Since meditation upon the whole Sdma is 
said to be good, the word “good” should not be 
taken as deprecating the aforesaid meditations. 

6 . 
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Objection: “But it seems as if goodness, not belong¬ 
ing to the former ones, is mentioned here as 
belonging to the present one.” Not so ; inasmuch 
as the sentence concludes by asserting that “ Sdma 
is good.” The word “Sddhu” means good. “How do 
you know (that Sdma is good;?” It is explained: 
Whatever is known, among people, as good or 
irreproachable , is called ‘Sdma’ by intelligent people; 
and what is otherwise is called ‘Asama’. 

ciscn'^Tf; HradgH i < i i 1 

: II ^ II 



Thus, they say ‘he approached with Sdma’ 
where they say ‘he approached him well’; and they 
say ‘he approached him with Asama’, when they 
say ‘he approached him not well.’ (2) 

Oom. —In the matter of differentiating good and 
bad, people say—‘he approached this King or 
subordinate lord with Sdma ’—Meaning by ‘he’, one 
from whom people feared ill-treatment of the king. 
And ordinary people, in giving expression to the 
same thought, say,‘he approached him well’, when 
they find a person not imprisoned or in any other 
way badly treated. In a contrary case, where they 
find imprisonment or some other ill-treatment* they 
say, ‘he approached him with Asama’—i.e, ‘he 
treated him badly.’ 






II \ II 

And they say ‘this verily is Sdma for us’, where 
they say‘this is good for us,’ when anything is 
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good. And they say ‘this is As&ma for us’j where 
they say ‘this is not good’ when anything is not 

good. . ^ 

Com .—And when they say ‘this that we know 
is S&ma for us, wholly’; they mean to say that it is 
good, when anything is good for them. When the 
contrary is the case; they say this is As&ma for 
us’,—meaning that it is not good, when anything is 
not good for them. Hence, it is established that the 
words “S&ma” and cl Sadhu” (good) are synonymous. 

m m ^ 11 * 11 

If any one, knowing this thus, meditate upon 
the S&ma as good, all good qualities would quickly 
approach him, and accrue to him. (4) 

Gom— Hence, if anyone meditate upon the 
S&ma as endowed with gootm&ss, knowing the 
complete S&ma to be good,— to him belongs the 
following result; quickly do approach such a medi¬ 
tator, all good qualities, in keeping with the. Srutis 
and Smritis ; and they not only approach him, but 
also accrue to him,— i.e., become his own objects of 
experience and enjoyment. 


Thus ends the First Khanda of Adhya’ya II. 


ADHYA'YA II. 


KHANDA II. 


s^ajgsft^arif^T: qi^R'i n ? || 

Among the worlds one ought to meditate upon 
the Sdma as fivefold: the Earth as the syllable kin 
the Fire as the prastdva, the Sky as the udgitha, 
the Sun as the pratihara, and the Heaven as the 
mdhana. This among the upper. 

Com. How, what are those complete Samas, 
looked upon as good, that are to be meditated upon? 
These are now laid down : “ Among the worlds, five- 
fold, &c Objection: “That they should be meditated 
upon as the worlds, and again as good, is a con¬ 
tradiction”. It is not so: inasmuch as the word 
j?ood , signifying the cause, extends also to the 
effects in the shape of the worlds ; just as clay does, 
to its modifications, jar and the rest. Hence, just as 
wherever we have a notion of the jar, it is always 
followed by the notion of clay; so, in the same 
manner, the notion of the worlds is always followed 
by a notion of the “good”; inasmuch as the -world, 
&c., are the effects of Righteousness, &c. Though 

from the above, it would follow that the character 
of the aforesaid cause beJongs equally to Brahma' 
and Righteousness (since both are equally 
denoted by the word “ good”); yet, here it must be 
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admitted that it is Righteousness alone that is 
signified by the word “ good” ; inasmuch as we find 
people lasing the word “good” in the sense of 
righteous , in such sentences as ‘One who performs 
righteous deeds is good’. Objection Since^the 

notion of the cause invariably follows that of the 
effect in the shape of the worlds; therefore the 
notion of the ‘good’ would follow by itself; and 
there is no need of any such injunction as that one 
meditates upon Sdma as the good V Not so: because 
such notion is got at only through scriptures ; since 
in all cases, only such righteous deeds are to be 
performed, as are laid down in the scriptures, and 
never those that are not so laid down, even though 
they be righteous. “One ought to meditate upon 
Sdma, as the good, fivefold”-^., in five f■orms,- 
among the worlds. How ? “ The earth as the syllable 
him”. The locative in “ lokeshu ” is to be changed 
into the nominative, in interpretation ( one ought 
to meditate upon the worlds as the fivefold Sama ) 
and the meaning of the subsequent sentences is: 

‘ One ought to think of the Earth as the syllable 
Mn’—i.e., ‘one ought to meditate upon the Earth as 
the syllable hin\ Or the Locative in ‘ lokeshu’ may 
be transferred to ‘hinkdra’— the meaning, in this 
case, being ‘one ought to meditate upon the syllable 
bin, thinking it to be the Earth.’ Among these “the 
Earth as the syllable Am,” because both are the first 
(the Earth among the worlds and ‘hin’ among the 
Sdma syllables). “Fire as the prostora”—because 
actions are performed in the Fire. “Prastdva is the 
Bhakti (a technicality in connection with Sdma). 
“The sky as the udgttha"— because the sky is 
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called ‘ gagana', and the letter *ga’ occurs in 
udgitha also. The sun as the pratihdra” —inas¬ 
much as the sun faces all beings; and each of these 
beings ‘faces him.’ “The Heaven as the nidhana ”— 
inasmuch as those that depart from this world are 
deposited {nidhyanie) in Heaven. “This among the 
upper”—he., the meditation upon the Sdma, as the 
worlds among those that are above (in the ascending 
line.) 


SfcifTr: fftjeft || ^ |j 

i How, among the lower : The Heaven as the 
syllable hm, the sun as the prastdva, the sky as the 
udgitha, the Fire as the pratihdra, the earth as the 

y&tUflUTMZ, 

Com—Next, we have laid down the meditation 
upon the fivefold Sdma, among the lower worlds (i.e 
m the descending line)- The worlds are endowed 
with motion, &c.; and hence since these are mobile 
we have here the meditation upon Sdma as mobile 
also. Hence, among the worlds in the descending 
_me, (one'ought to meditate upon) “ the Heaven as 
the syllable hm —because both are first. “The sun 
as the prastdva" because it is only when the sun 
as risen that the actions of creatures are begun (to 

i'lwTT”- Tb , e sty " lhe 

. F as the Pratihdra”— because Fire is carried 
here a” d there (praliUram) by creatures. " The 

Earth t "* deposit ‘* i here (on , he 
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^q-% 3m ^cfMTSSlTU^ q-Ocf%^ ffelT* #- 
® \ 1,1 

The worlds in the ascending as well as the 
descending lines belong to him, who, knowing this 
thus, meditates upon the fivefold Sama among the 
worlds. (3)* 

Com. —Now, follows the result of such medi¬ 
tation : The worlds, both ascending and descending, 
— i.e., endowed with motion backward and forward 
—become fit for him ; z.e., come to be fit objects for 
his enjoyment, for one, who knowing this thus, 
meditates, among the worlds, upon the complete 
fivefold Sama as the “ good Such is the cons¬ 
truction to be followed everywhere—both in the 
case of the fivefold and the sevenfold ( Sdma). 

Thus ends the Second Khanda. of A.dhyaya II, 


ADHYA’YA II. 
KHANDA HI. 


fit 1 gYfaRft f^HRl 

n n ssfcTT Mmtr wife s Tfe: 

M t 

One ought to meditate upon the fivefold Sama 
i.e., the rain: the preceding wind as the syllable 
hin, the advent of the cloud as the prastdva, the 
raining as the udgitha, and the lightning and thun¬ 
der as th e pratihdra." (1) 
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Com.—One ought to meditate upon the fivefold 
Sama in the rain:— The immediate sequence of Rain 
is due to the fact of the continuance of the worlds 
being due to Rain. “The preceding wind as the 
syllable kin by “ rain ” here is meant all the 
processes from the preceding wind to the cessation 
of the rain ; just as the name “ Sdma ” belongs to 
all beginning from the syllable hin down to the 
mdhana. Hence is the preceding wind the syllable 
hin,- both being the first. “ The advent of the 
cloud as the prast&va ’’—because it is well-known 
that the rains begin only when the clouds have 
appeared, during the rainy season. “ The raining 
as the udgttha ” because of importance. “ The 
lightning and the thunder as the pratihdra 
becaus© those are diffused 

y ^ h 

The cessation as the nidhana. It rains for him 
and he brings on rain-one, who knowing this 
thus, meditates upon the fivefold Sdma in rain. (2) 

. Com ~The cessation as the nidhana— because 
both are ends. Hext follows the result of such 
meditation. It rains for him, wh enever he desires, 
and he brings rain, even when there is no rain — 
one who, &c., &c., as before. 

■ Thus, ends the Third Khanda of Adhydya II. 



ADHYA’YA II. 

KHANDA IV. 


eRRf vzm *T SWcimt W Efl^T-- wr. 

*r mw. : teR ii \ li 


One ought to meditate upon the fivefold Sama, 
in all the waters : the gathering of clouds 'as the 
syllable him the raining as the prasidvai those that 
flow to the east as the udgitha , those that flow to 
the West as the pratihdra , and the Ocean as the 
nidhana . (1) 

Com—One ought to meditate upon the. fivefold 
Sama, in all the waters— since all reservoirs of 
water owe their origin to rain ; therefore they 
follow after it*. The collecting of the clouds, one 
over the other, into one thick mass, is called 
“ gathering of the clouds,” and this, the beginning 
of the rain, is the syllable him The raining is the 
pra^aya—because after rain, the water begins to 
spread all over. Those that flow to the east are the 
udgitha —being the more important* And those 
that flow to the west are the pratihdra— -because, 
the particle 1 praii * is common (to pratihdra and 
pratichi ). The ocean is the '; : nidhana— because the 
water is deposited therein. 
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He does not die in water, he becomes rich in 
water,—one who, knowing this thus, meditates 
upon the fivefold Sdma, in all the waters. (2) 

Com. He does not die in water ”— i.e. : if he 

does not wish it ; and he becomes rich in water,__ 

such is the result, of the aforesaid meditation. 


Thus ends the Fourth Ilhanda of Adhiiciva II, 

ADHYA'YA II. 


khanda v. 


fiNrrcr ^ 

^ ^ITrlTitTfTH || ^ || 

One ought to meditate upon the fivefold Sama, 
among the seasons the Spring as the syllable kin.. 
the Summer as the prastdva, the Rains as the udgt- 

a !, ° e _^ uiurtm as the pratihara, and the Winter 

as wenidhana* ^ 

" Com—One ought to meditate upon the fivefold 
Sdma among the seatom —since the order of the 
seasons depends upon what has gone before; hence 
the sequence. The spring is the syllable kin — 
Wuse both .re first. The summer ts the „raM m 
. “ ecause the gathering of barley, &c., for the rains 
is begun in the summer. The rains as the udgttha- 
because of importance. The autumn is the pratihdra 
because the sick and the dead are struck down 
wring this season. The winter is the nidkana— 
because many creatures die during this. 
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^5=7?% fiw 5f5c!3 *r 5^7 f^ST^gi 

wfosr* ?rrmqT^ II k II 

The seasons belong to him, he becomes rich in. 
seasons,—one who, knowing this thus, meditates 
upon the fivefold Sama in the seasons. (2) 

Com .—Result. The seasons belong to him— ue., 
afford for him all objects of enjoyment, according 
to the season. And he also becomes rich in the 
objects of enjoyment, afforded by the seasons. 

Thus ends the Fifth Khanda of Adhydya 1L 

ADHYATA IL 

KHANDA VI. 

715 HMWtc! | 3T3TF ft^KTSSR: SFFclTTt 

srfcj^TC: n til 

One ought to meditate upon the fivehold 8dma s 
among the animals ; the goats as the syllable Mn f 
the sheep as the prastdva, the cows as the udgttha,. 
the horses as the pratihara, the man as the 
nidkanad *. . (1) 

Com.—“One ought to meditate upon the fivefold 
Sdma , among animals ”—when the seasons are in 
right order, animals prosper, hence the sequence# 
The goats are the syllable Mi—because they are 
the most important or because they are the first l 
so says the Sruti: “The goats were the first among 
animals/* The sheep are the prdstdva —because we 
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find the sheep accompanying the goats. The cows 
are the udgitha —because of importance. The horses 
are the pratihdra —because they carry men. The 
man is the nidhana— because the animals depend 
upon the man. 

*rmTRt ii ^ ii 

Animals belong to him, he becomes rich in 
animals,—one who, knowing this thus, meditates 
upon the fivefold-5ama, among ..animals. (2) 

Com. —Result : “ Animals belong to him, he 
becomes rich in animals”— i>e. t he becomes endowed 
with the effects'of the possession of animals— viz., 
the enjoyment and the giving away of these. 

Thus ends the Sixth Khanda of Adhydya IL 


ADHYA'YAIL 


KHANDA VII. 


31% qRwq qdqffq: i ^Toirfl^Ki qT- 


One ought to meditate upon the highest of. the 
high fivefold Sama, among the senses ; smell as the 
syllable hin, speech as the prastava, eye as the 
udgitha, ear as the pratihdra 5 mind as the nidhana. 
These, verily, are one greater than the other. (1) 
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Com .—“ One ought to meditate upon the highest 
fivefold Sdma 1 among the senses ”—that is to say, 
one ought to meditate upon the Sdma t thinking it 
to be the senses, one greater than the.other. Smell 
is the syllable hin —because among the successively 
greater, this is the first. Speech is the prastdva — 
because everything is eulogised by means of speech. 
And speech is greater than smelly inasmuch as 
speech can describe even imperceptible objects* 
whereas smell can cognise the odour that is present¬ 
ed to it. The eye is the udgitha ;—inasmuch as 
the eye illumines a greater number of objects than 
speech, the eye is greater than speech ; and this is 
the udgitha , because of importance. The ear is the 
pratih&ra,—- because it is contracted : and this is 
greater than the eye, inasmuch as it hears on all 
sides. The mind is the nidhana, because it is in 
the mind that are deposited all the objects cognised 
by the different senses as their respective objects of 
enjoyment ; and the mir«d is greater than the ear, 
because the mind pervades over the objects of all 
the senses ; as a matter of fact, even such objects as 
transcend the other senses, are amenable to the 
mind. For these aforesaid reasons these senses 
are, one greater than the other. 

q^^ifRT qqfct ’HiqfFWI f ^TOTqfcT q 

qq^q q^qfqq qrrafo: qwrqreq i § 

II R II 

What is greater than the great belongs to him, 
and he wins such worlds as are greater than the 
great,—one who meditates upon the highest of 
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the high Sdma, among the senses. This of the 
fivefold. (2). 

Com .— One who meditates upon the highest of 
the high Sdma, thinking it as aforesaid, his life 
becomes greater than the great,' as has already 
been explained. Thus has been explained the 
meditation upon the fivefold Sdma . This is added" 
in order to attract attention to the sevenfold Sdma , 
treated of in the next Khanda. 


Thus ends the Seventh Khanda of Adhydya 1L 


ADHYA YA II. 


KHANDA VIII. 


m I Efifa- smftqrcfra i 

- fWr q&fci -*r. jfFaret. anfe? 

II \ II 

Next of the sevenfold : One ought to meditate 
upon the sevenfold Sdma in speech; whenever 
there is the syllable ''hum,** in speech, that as the 
syllable the syllable *pra* as the prastdva , and 
the syllable ‘d’ as the ddi or first. (1) 

Cbm.—Now begins the treatment of the 
meditation, as good, of the complete sevenfold 
Sdma . The locative in H Vdehi* is to be explained as 
before (in ‘ lokeshu ’),—the meaning being that one 
ought to meditate upon the sevenfold Sdma , 
thinking it to be speech. The particular form of 
speech, ‘AtemMs the syllable hin ,—because of the 
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common letter 'ha'. The word ‘pra' is the prastava, 
—because of the common letter ‘pra'. The syllable 
'a' is the adi, —because of the common letter ‘a\ By 
‘ddi’is meant the syllable ‘Om’, because this is the 
beginning of all. 

II ^ II 

Eft as the udgttha ., praties the pratih&ra, upa 
as the upadrava , and ni as the nidhana * (2) 

Com.— Ut is the udgttha —because the udgttha 
begins with ut ; prati is the pratihdra ,—because of 
the common syllable prati ; up a is the upadrava, — 
because upadrava begins with up a ; ni is the 
nidhana, —because of the common letter ni. 

qFSOf qt cjiqt qqffl q qa 

fqiFqTfa II \ II 

For him speech yields milk, which is the milk 
of speech, and he becomes rich In food and eater of 
food,—one who, knowing this thus, meditates upon 
the sevenfold Sdma in speech. (3) 

Com.—Speach yields milk , &c., has already 
been explained. 


Thus ends the Eighth Khanda of Adhydya II, 




ADHYA'YA II. 


KHANDA IX. 


m | *T% WcM 

?m i m *a ucftfii im U \ 11 

One ought to meditate upon the sevenfold 
Sdma in the sun : He is Sdma because He is always 
the same* ‘He is Sdma , because He is equal, (all 
men thinking) He faces me’, *He faces me.’ (1) 

Com .—In the first Adhy^ya, among the five¬ 
fold, it has been explained how one ought to think 
of the members of Sdma as the sun. What is laid 
down now is that one ought to think of the smi as 
the complete Sdma, with due regard to its members, 
and then he ought to meditate upon the sevenf old 
Sdma . How does the sun have the character 
of. Sdmad Reply : the reason for the sun being 
.Sdma is the same as the sun being the udgitha. And, 
what is that reason. ? Inasmuch as the sun is always 
the same* never undergoing any increase or 
decrease, He is .Sdma ; and as he produces in the 
minds of all men, the idea that ‘he faces me % 4 he 
faces me \ hence the sun is Sdma, And thus 
being equally looked upon by all men, he is 
Sdma, on account of his equality. And from the 
assertion of the similarity of this withthe Udgitha 
Bhaktu it follows that there is a similarity also as 
to the syllable hin f &c., as in the case of the worlds, 
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&c.; and for this reason the text does not give any 
reasons for the syllable hin, &e. (with regard to the 
sun). On the other hand, it would not have been 
easy to comprehend why the sun is Sama ; hence 
the reason in the shape o? equality, has been clearly 
explained. 

q5iqis?*TqfiT?a^qT% ffqiK-- 

iftftq HI5F: 11 ^ li 

One ought to know that all beings depend upon 
Him. What He is before rising, that is the syllable 
hin ; on this depend the animals. Therefore, they 
uttei hm , partaking as tney do of the hiiiicCivo 
of this S&ma. (2) 

Com .—On this sun—on different parts of TTini 
—all these beings, mentioned hereafter, are depen¬ 
dent,— i.e., they live by Him : this one ought to 
know. How ? Because the form that the sun has 
before rising— viz., the form of Dharma—‘ that is 
the Bhakfi consisting of thejsyllable hin. And the 
only similarity between the two is that that form 
of the sun, which is the syllable hin— on this the 
animals, the cow, &c., are dependent ; i.e., they live 
by this. And because It is so, therefore, before 
sunrise, the animals utter ‘kin’-, hence these 
partake of the hinlcara of this Sama that is to 
say, they exist so, because they are only capable of 
worshipping this particular Bhakti. 

H1HTT% Sf^iFPHTMr ^cl^- 

HT5P li \ H 
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That which appears when He is first risen is 
the prastdva ; on this men are dependent. Hence, 
they are desirous of eulogy and desirous of praise, 
partaking as they do of the prastdva of this 
Sd?na. 

Coni, The form of the sun, that appears when 
he has just risen, viz tt the form of the Sun—is the 
p) astciva of the Schna. and on this the men are de¬ 
pendent—as before. Therefore, they desire eulogy 
and praise. Because they partake of the prastdva 
of this Sdma . 


' l<^oiP^j«rT3ScfrFT 

HTR: || 8 || 

And what appears at the sangava time, that is 
A di. On this, the birds are dependent. Therefore, 
they hold themselves without support, in the sky' 
and fly about,—partaking as they do of the A’di of 
this Sdma* , A \ 

■ (4) 

Com.—At the sangava time— at the time when 
the rays are put forth ; or, at the time when the 
calves are allowed to be with the cows—the form 
of the sun that appears at that time, that is the 
A di Bhakti ue., the syllable l Om* And on this 
the birds are dependent. And because it is so, there¬ 
fore, the birds hold themselves in the sky without 
support i.e., having themselves for their only 
support-and fly about. Hence, they partake of 
the Adi ox this Sarna , on account of the common 
letter d\ 
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BvIBT: tlRFR^fFH g<£i fIWRHT 1W 

IIA !l 

That which appears just at midday is the 
udgttha. On this the Devas are dependent. Hence, 
they are the best among the offsprings of Prajdpati 
—partaking as they do of the udgttha of this 
Sdma . (5) 

Com .—That which appears precisely at midday 
is the Udgttha Bhakti ,—and on this the Devas are 
dependent; because the sun shines best at that time. 
Therefore, they are the best among the offsprings 
of Prajdpati ,—partaking as they do of the udgttha 
of this Sdma. 

m *mr 

3Tfc!f3T ST^ffTWTl^RT 

W : II A. II 

That which appears after midday and before 
afternoon, that is the pratihdra. On this all germs 
are dependent. Therefore, being conceived, they 
do not fall down;—partaking as they do of the 
pratihdra of this Sdjna. (g) 

Com .—That form of the sun which appears 
after midday, and before afternoon,—that is the 
pratihdra. On this the germs are dependent. Hence, 
it is that after they have been once held up (in con¬ 
ception) by means of the Pratihdra Bhakti of the 
sun, they do not fall down,—even though there is a 
way (for them to fall through.) Because they par¬ 
take of the pratihdra of this Sdma. 


ICO 
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3RPRiR?CTI% SfT.W. 

iilfc# §KPPT SOT II » II 

That which appears after afternoon and before 
sunset, is upadrava. On this the wild animals are 
dependent. Therefore, when they see a man, they 
run to the forest as a safe place —partaking as 
they do of the upadrava of this Sama. (7) 

Corn.— That form of the sun which appears 
after afternoon and before sunset is Upadrdva; and 
on this the wild animals are dependent. Hence, 
when they see a man, they run away to the forest, 
as a place free from dangers. And since they run 
away on seeing a man, therefore they partake of 
the upadrava of this Sdma. 

3P4 ■ P^dSr^FRIRcWn - - 

rm^'Tcil’o FTd ; WIl : Si ; TF HFFf qq 

ll;<c !l 

That which appears first, on sunset is the 
nidhana. On this the Pitris are dependent. Hence 
people deposit them, partaking as they do of the 
nidhana of this Sama. Thus, does one meditate 
upon the sevenfold Sdma, in the sun. (8) 

Com. —The form that appears on sunset, when 
the sun has gone out of sight, is the nidhana ; and 
on this the Pitris are dependent ; hence people 
deposit these i.e., put them away upon the kusa, 
in the shape of father, grandfather, &c., or lay 
down pindas for them. And since these are con¬ 
nected with the nidhana, therefore they partake of 






i 
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the nidhana of this Santa. Thus, does one meditate 
upon the sevenfold Stima, in the form of the sun 
divided, in the above manner, into seven parts. And 
one who meditates thus becomes identified with 
the sun this, as putting down the result—-has to 
be supplied from without. 

Thus ends the Ninth Khanda of Adhya'ya II. 

ADHYA'YA II. 

KHANDA X. 

5^ ar^ciR \ II 

iToWj one ought to meditate upon the sevenfold 
Same, which is uniform in itself, and leads beyond 
death, Hinkdra has three syllables, and 4 Prastdva ’ 
has three syllables. That is equal (1) 

Com.—Death is the sun. And inasmuch as He 
measures the world by means of time in the form 
of day and night,—in order to cross beyond this, 
one ought to meditate upon Sdma, which is now 
taught. “ Now after this, meditation upon 

the Sdma , with regard to the sun and death is what 
is “ uniform in itself ’*—ue. 9 is measured by the 
equality of its own parts, or measured by the 
uniformity of the Supreme Self,—and “leads beyond 
death ” being, as it is, a m e ans of conquering death. 
Just as the letters of the udgitha , have been describ¬ 
ed, in the first Adhydya r as fit objects of medita- 
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tion as the udgitha ; so here also, the letters that 
make up the names of the sevenfold Bhakti , are to 
be taken equally by threes ; and being thus 
assiimed to be Sdma on account of equality , these 
(triads) become fit objects of meditation as here 
explained. By means of this meditation, one 
approaches death, by means of a number of letters 
which are amenable to death (viz., 21: 7 x 3.) and 
by means of the remaining letters, he creates a 
way of crossing beyond this Death, the sun. “One 
ought to meditate upon the sevenfold Sdma, which 
leads beyond death.” Such a Sdma is that which 
goes beyond death by means of the extra letter. 
And of this the first three letters, are £ hinkdra\ and 
the other three-lettered name of Bhakti is “ Pras - 
tdva and this is equal to the former name. 

w$i srfcTfR- ffcl cfcT 

II ^ if 

Adi has two syllables ; “ Pratihdra" has four 
syllables. Taking over one from this, it is equal. (2) 

Com. A’di has two syllables. “A’di" is the 
syllable Om , which serves to make up the number 
of sevenfold Sdma. “Pratihdra" has!four syllables. 
Now, one syllable, taken out of this latter, is thrown 
into the former; and thus they become equal. 

^ 11 V 11 

Udgitha has three syllables, and 1 Upadrava ’ 
has four sllyables. Three and three become equal. 
One syllable is left; and this becoming tri-syllabic, 
becomes equal. 



WITH SRI SANKARA’S COMMENTARY 103 


Com.—Udgitha lias three syllables, and 6 CTpad m , 
rava 9 has four syllables. Three and three become 
equal; one syllable remains behind. Thus, when 
this discrepancy presents itself, in order to restore 
the uniformity of the Sdma , a devise is laid down. 
Though one, this syllable becomes trisyllabic ; and 
hence it becomes equal. 

aTFT f 

B 8 II 

Nidhana, has three syllables ; and this is uni¬ 
form. These indeed are the twenty-two syllables. (4) 

Com.—Nidhana has three letters ; and this is 
uniform. Thus, then, having accomplished the 
Sdma through the uniformity of three syllables, the 
said syllables are counted. These, indeed, are the 
twenty-two syllables of the names of Bhaktis. 

3MTf?cWRTc^f^ 3TT 37 |^TS?TMf^7T SJ- 

wrif^r^ra cr^u^j II \ ! i 

By the twenty-one, one reaches the sun ; for 
the sun verily is the twenty-first from this (world).. 
With the twenty-second he conquers what is beyond' 
the sun. That is bliss; that is freedom from pain. (5) 

Com .—Then by the twenty-one—the number of 
syllables,—one reaches the sun, i.e. % Death. Because 
the sun is the twenty-first, in number, from this 
world. “The twelve months, the five seasons (taking: 
the whole of winter as one), and the three worlds 
(make up twenty); and the sun is the twenty-first’*' 
—says the Sruti- 

And by the remaining, the twenty-second 
syllable, one conquers that which is beyond, and 
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higher than. Death, ue* the sun. Now, what is it 
which is higher than the sun ? “That is bliss "— 
that is to say, that where there is an absolute 
negation of absence of pleasure, ue Bliss, pure and 
simple. And since all pain is based upon death ; 
therefore, it is also “freedom from pain 1 ’— 
freedom from all mental agony. One conquers this 
(by means of the twenty-second syllable). 

STOTifcf fTSS%q*q 3Ff qrj 

^ HFnq'TCcf ?fM- 

II s !l 

He obtains victory over the sun ; and to him 
accrues a victory higher than the victory over the 
sun,—one who, knowing this thus, meditates upon 
the sevenfold Selma, uniform in itself, which leads 
beyond death, — yea one who meditates upon 
Sama. ^ 

Com. The upshot of what has gone before is 
laid down. He obtains victory over the sun by 
means of the (twenty-first syllable) and to him 
accrues a victory higher than the victory of the 
sun, which latter is amenable to death,—such 
higher victory accruing to him by means of the 
twently-second (syllable). All this belongs to him 
‘who knowing this thus, &c”—as already ex¬ 
plained. The repetition (one who meditates upon 
Sdma) is meant to point out the fact of the 
treatment of the sevenfold Sdma ending here. 

Thus ends th e Tenth Khanda of Adhydya II. 



ADHYA'YA II 


KHANDA XI. 


i# ^if5*13 sra^rc ; sn°TT 

\ || 

Mind is the syllable hin , speech is Prastdva , the 
eye is Udgitka , the ear is Pratih&ra, the Breath is 
Nidhcma ; this is the Gdyatra Sdma , interwoven in 
the senses . (1) 

Com.—In the above sections has been described 
the meditation of the fivefold and sevenfold Sdma , 
without the mention of the specific name of any of 
these. Now are described the other meditations of 
the Sama, as bringing about certain specified results, 
and as bearing certain specified names. The 
Gdyatra and the rest are to be employed in actions, 
in the same order in which they are here explained. 
‘‘The mind is the syllable hin” —because of the 
functions of all sense organs, that of the mind 
comes first. And since speech f ollows it next, it is 
Prastdva . The eye is Udgitha— because of its 
importance. The ear is Praiihdrar~~ because it is 
closed. The Breath is Nidhana —because during 
sleep all the aforesaid become deposited in the 
Breath. This is the Gdyatra Sdma interwoven in 
the senses. 
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qgfo&ifcr nfr^c^T tr^mreiT- 
ii \ ii 

He who thus knows tVs Gdyatra, interwoven 
in the senses, keeps his senses, reaches the full life, 
lives well, becomes great with children and cattle,, 
and great with fame. And the rule is ‘be high- 
minded.’ (2) 

Com. —(This is Gdyatra) because the gdyatri 
hymn has been eulogised (in Srutis) as among 
Pranas. ‘He who thus knows this Gdyatra 
interwoven in the senses, keeps his senses’,— i.e.., 
none of his senses loses its activity. “ Reaches the 
full life ” ‘ a hundred years is the full life of man ’ 
as says the Sruti. “ Lives well ’’—literally brightly.- 
He becomes great with children and fame. And 
one who meditates upon the Gdyatra Sdma follows 
the rule “ be high-minded ‘ never be mean’.. 

Thus ends the Eleventh Khanda of Adhydya II.. 


ADHYA'YA II. 

KHANDA XII. 


aifWWfci H ft=RHT fFT H S^cIFiT ^fcl W 

|| ? II 

That one rubs is the syllable hin; that the 
smoke rises is the Prastdva ; that it burns is the 
Udgitha ; that embers are produced is the Prati. 
hdra ; that it goes down is the Nidhana ; that is 
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completely extinguished is the Nidhana ; this is the 
Rathantara interwoven in fire. (1)- 

Com. That one rubs is the syllable kin — 
because it happens first. That the smoke rises from 
the fire is the Prastdva —because of its immediate 
sequence. That it burns is Udgitha ,—because the 
burning fire is connected with the offerings ; and, 
as such, is the most important. The embers that 
there are, are the Praiihdra — because the embers 
are closed and collected. 4 ‘Going out ” signifies a 
slight remnant of the fire ; whereas “ Extin¬ 
guishing* 5 is complete cessation,—and this Nidhana *■ 
because both signify End- This is the Rathantara 
interwoven in Fire; and is sung when Fire is being 
produced by rubbing. 


qfFffSRT q^WRf qfT?^1cqT ^ 
11 ^ 11 


He who thus knows the Rathantara interwoven 
in Fire becomes radiant with Brahmic light, and 
endowed with good appetite ; he reaches full life,, 
lives well, becomes great with children and cattle, 
and great with fame ; the rule is 4 do not sip water 
or spit before the Fire.’ (2) 

Com-— He who, &c., as before—“Radiant with 
Brahmic light”—“Brihmic light” is the radiance 
arising from a proper study of the Y edas ; mere 
light is common brightness- “ Anndda 9 * is one who 
has a good appetite. One should not sip or eat 
anything before Fire, nor should one spit out 
phlegm, &c.—such is the rule to be observed (by 
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one who meditates upon the Eathantara Sdma as 
interwoven in Fire*) 

Thus ends the Twelfth Khanda of Adhydya II. 


ADHYA'YA II. 


KHANDA XIII. 

3W5I# $ fWl fq^ % 35 - ^ 

^ ^ ^ tf ^?Tq5 3T5^rj clf^- 

^ 'Tit *l^fcl || l || 

** ^^#4 RTci frspfT- 

low-id s%3ftcrfcf i[|T?jf3iqT t T!ff4- 

?[ ^vt^FT 'TftftrTS'srcI^ II ^ II 
This the Vumadevya Sdma interwoven in pair. 

Thus ends the Thirteenth Khanda of Adhydya II 


ADHYA'YA II. 


*»* i tu^rx v . 


^gP-s^K JFcH#r srf^f- 

^Tf^TOcIp^Tf^^ ai^q jj ^ || 

it ^ hen ^ iSiDg ’ U is the sy^ble hin ; when risen 
it s Prastava; at midday it is Udgitka : fa the 
afternoon, it is Pratihdra\ when setting, it 


IS 
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Nidhana • This is the Brihat, interwoven in the 
sun. W 

Oom.— The rising sun is the syllable hin, 
because it is the first to be seen. The risen Sun is 
Prastava, —because it is this that is eulogised at 
sacrifices- At midday it is Udgttha,— because it is 
the most important. In the afternoon, it is 
Pratib&ra,—because at this time the cattle are 
driven into their homes. The setting sun is 
Nidhana,— because, at this time, all creatures are 
confined within their homes. This is the “ Brihat ” 
interwoven in the sun,—because this 8dma. has got 
the sun for its deity. 

H *1 TO M xtSRSRtRt m- 

vii' 

He who thus knows this Brihat as interwoven 
in the sun, becomes refulgent and endowed with 
good appetite; he reaches full life, lives well, 
becomes great with children and cattle, great in 
fame. The rule is ‘one should not decry the burning 

sun.’ , ^ 

Com.— ‘He who &c.”, as before. The rule is one 

should not decry the burning sun.’ 

Thus ends the Fourteenth Khanda of Adhydya II. 


ADHYA’YA II. 

KHANDA XV. 

stsnf&r * ft^rc) h ireirat ^ 

^ ^rffqr seprafa p ctfto- 

That the mists gather is the syllable hin; that 
the cloud rises is Prastava ; that it rains is Udgttha; 
that it lightens and thunders is Pratihara ; that it 
ceases is Nidhana. This is the Vairupya interwoven 
in the cloud. (1) 

Com. — “Abhra” (literally) is that which holds 
watir ; “ Migha ” is that which sprinkles water. The 
rest is clear. This is the Sdma named “ Vairupya", 
interwoven in the cloud; because the cloud has 
manifold shapes, on account of the mists, &c- 

H q trqrral^qr qT?} gw*** 

^isfTeffo qgfiflfofcl 

He who thus knows this Vairupya as inter¬ 
woven in the cloud, obtains cattle, badly shaped, as 
well as handsome; he reaches full life, lives well, 
becomes great with children and cattle, and great 
with fame. The rule is one should not decry it 

raining. ® 

Com. —He obtains ugly as well as handsome 
cattle—sheep, &c. The rule is one should not decry 
it while raining. 

Thus ends the Fifteenth Khanda of Adhydya II. 



ADHYA'YA II. 


KHANDA XVI. 

3RP# ft*KKT ERfiM s^f ST^ftTSKT 

ffpoi tim. li \ || 

Spring is the syllable kin, Summer is Prastava, 
the Rain is Udgttha , the Autumn is Pratihdra s 
the Winter is Nidhana• This is the Vairdja inter¬ 
woven in the seasons. 

Com ,—The spring is hin —because it is the first. 
The Summer is Prast&va, &c., &c., &c., as before- 

sqfFW q#wlcf utT- 

^RT^cfjT 8 \ J 

He who thus knows this Vairdja as interwoven 
in the seasons, shines with children, cattle and 
Brahmic radiance ; he reaches full age, lives well,, 
becomes great with chil ..ren and cattle and great 
with fame. The rule is 1 one should not decry the 

seasons.’ ■ ■ . : ^ 

Com ,—One who knows this Vcdraja Sama as 
interwoven in the seasons,shines just as the 
seasons shine in their respective, properties, so 
does one knowing the above, shine with children, 
<&e. The rule is ‘ one should not decry the seasons. 

Thus ends the Adhyuya IL 


ADHY'AYA II. 


KHANDA XVII. 

|Mi IfsRRFdtaj #^>4i fei: vfasn-. 

II l II 

The earth is the syllable hin ; the Sky is 
Prasidva ; the Heaven is Udgtiha ; the Quarters are 
Pratihdra ; the ocean is Nidhana . These are the 
Sakvari interwoven in the worlds, (1) 

Com—' The Earth is hin," &c., &c., as before. 
11 Sakvari ” is always used in the plural just like 
Rivati ; and these are interwoven in the worlds. 

q ^crr: OTt ^r%l Jrtm ^13- 

tra s^FSRqr qsjRwrfcr 

11 H 

One who knows these Sakvari interwoven in 
the worlds, becomes possessed of the worlds ; he 
reaches full life, lives well, becomes great with 
children and cattle, and great with fame. The rule 
is ‘ one should not decry the worlds*' (2) 

Conu —‘ Possessed of the worlds .’—u e., endowed 
with the results peculiar to the worlds. The rule is 
one should not decry the worlds.’ 

Thus ends the Seventeenth Khanda of Adhydya II 



ADHYAYA II. 


KHANDA XVIII. 


ETtcfT^T tTI=T Rfci^R: 

3# 333 jficn: II \ !! 

The goats are the syllable hin ; the sheep are 
Rrastdva ; the cows are Udcjitha ; the horses are 
Pratihdra ; the man Nidhana. These are the Revati 
interwoven in the animals. (I) 1 

Com. —The goats are hin, See., '&c., &c., as 
before “ interwoven in animals.” 

^ q sqtcfl Hf- 

rnftlcf 

ft%15FcR. il ^ 11 

He who thus knows these Revati as interwoven 
in animals, becomes rich in animals; he reaches 
full age, lives well, becomes great with children and 
cattle, and great with fame. The rule is 1 one 
should not decry the animals- (2) 

Com .—The rule is ‘ one should not decry the 
animals.’ 

Thus ends the Eighteenth Khanda of Adhyaya II, 
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ADHYA'YA II. 


KHANDA XIX. 



The hair is the syllable Ain; the skin is Prastdva; 
the flesh is Udgttha ; the bone is PraiiMra 
the marrow is Nidhana. This is the yajnayajntya, 
interwoven in the members of the body. (1) 

Com .—The hair is the syllable Ain,—because of 
all parts of the body, it Is the first. The skin is the 
Prasiava ,—because it is next (to hair). The flesh is 
Udgttha ,—because of its importance. The bone is 
Pratihara ,—because it is closed up. The marrow is 
the Nidhana —because it is the last. This is the 
Sdma, named “ Yajndyajntya,” interwoven in the 
members of the body. 


h wrawwts m ftg- 

S ft ^F^ft Ff FiPFF qf 


He who thus knows this Yajndyajntya, as 
interwoven in the members of the body, becomes 
equipped with limbs ; he is not crippled in any limb ; 
he reaches full life, and lives well, great in children 
and cattle, great in fame. The rule is one should 
not eat marrow for a year, or that one should not 
-eat marrow at all. rq \ 
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Com*—Becomes equipped with limbs — i.e H with 
; all his limbs complete; and he does not become 
crippled in any limb; —lame or without hands. For 
the period of a year one should not eat marrow , ue. 9 
meat. The plural number in majjno is meant to 
include fish as well. Or tbat one should never eat 
marrow at all. Such is the rule. 


Thus ends the Nineteenth Khanda of Adhydya II 


ADHYA’YAII. 

KHANDA XX 


3rfi#RTCT TO3 TOST SSjMl Jrffc- 

TO. II \ || 

The Fire is the syllable Ivin ; the Air is 
Prasttiva ; the Sun is > Udgitha; the Stars are 
Pratihdra and the Moon is Nidhana . This is the 
Rdjana , Interwoven in the deities. (1) 

Com.—Wits is the syllable kin, —because it 
occupies the first place. Air is Prastdva> —because 
both are next '(to- the. former :..two)*' The sun is 
Udgitha,— because of its importance. The stars are 
Praiiliara % — because they are collected together. 
The moon is Nidhana ,—because the sacrificers 
migrate into it, at death. This is the Raj ana , as 
interwoven in the deities,—since the deities are 
effulgent beings. 
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3TP3TT5T 

II \ It 

He who thus knows this Bdjana as interwoven 
in the deities, obtains the same world or the same 
prosperity, as, and union with, these deities ; he 
reaches full life, lives well, and becomes great with 
children and cattle, great in fame. The rule is ‘one 
should not decry the BrdhmanasJ* (2) 

Com *—The result accruing to one knowing this 
is mentioned. He obtains the same world, the same 
prosperity as, and union with, these very deities,. 
Fire and the rest* The word “or” must be taken as 
under-stood here : “obtains the same world” or, &c*, 
&c. Because there is a difference in results, due to 
difference in the ideas of the agent; and also because 
it is not possible for all these three to accrue 
collectively, The rule is that one should not decry 
the Brahmanas because of such Srutis as “The 
Brahmanas are the perceptible deities, &c.,” the 
decrying of the Brdhmana would be decrying of 
the deities themselves. 


Thus ends the. Twentieth KImnda of Adhydya IK 



ADHYA'YA II. 


KHANDA XXI. 

spft f^n f|^i^ ^ri : q 

^Tf&T 5FFR: ST W^K- ^F^ - 

■■■srfs fqcl^f^R fcFFW Ftf^JFTlra^ 11 X > > 

The triadic knowledge is the syllable hin ; these 
three worlds are the Prastdva ; the Fire, Air and 
Sun are the Udgitha ; the stars, the birds and the 
rays are the Pratihdra ; the serpents, the Gan- 
dharvas, and the Fathers are the Nidhana. This is 
the S&mq, interwoven in everything. (1\ 

Com .—" The triadic knowledge is the syllable hin* * 
—The sequence of triadic knowledge to the Fire 
Sam a and the rest is due to the sruti passages 
which mention it, as being the effect of Fire, &c. 
The syllable Am,—because it is the first of all the 
duties imposed upon men. These three worlds 
following upon the aforesaid, as being the effects 
thereof—are the Prastava. Fire, &c-? are Udgitha , 
because of their importance. The stars, &c*, 
are Pratihdra, —because they are held together* 
Serpents, &c., are Nidhana —because of the 
letter dha being common. This is the Stima—' with¬ 
out any other specific name—, a collection 
of Sdmas interwoven in everything ; because 
the triadic knowledge is everything. The Bhaktis 
of Sdma hin, &c M are to be meditated upon, as 
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triadic knowledge and the rest. The meaning of 
all that has gone before is also that in whatever 
object the Sdma is interwoven, it is to be meditated 
upon as that object. Because these meditations 
serve to purify actions just like the clarified butter. 

% ^ Bstfcf l! ^ li 

One who thus knows this Sdma as interwoven 

in everything becomes everything. 

Gom. The result accruing to one who knows 
the Sdma with regard to all things is that “ he be¬ 
comes everything which must be taken to mean 
that he becomes the lord of all (and not that he 
becomes identified with everything) ; because it is 
only when there has been no. such identification, 
and the deities occupy the various quarters, that 
there is any chance of offerings reaching them. 

^ #fil W3T fi sqph 

|i ^ 1| 

Hence this verse : 1 there are the fivefold three; 
greater than these, there is nothing else besides.’ (3) 

Gom* To the same effect there is the following* 
verse : The three ’’—the triadic knowledge and 
the rest—that have been explained to be fivefold, 
through division into the syllable hin, &c.,~than 
these five triads there is nothing greater ; and be¬ 
sides these, nothing else exists ; inasmuch as all 
things are included therein. 

II 2 li 

He who knows that knows everything. All’ 
the quarters offer him gifts. That ‘I am everything,’ - 
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so must he meditate ; that is his rule,—yea that Is 
his rule. (4) 

Com. —One, who knows the Sdma consisting of 
everything, as explained above, knows everything, 
—that is, becomes omniscient. All the quarters— 
persons and deities residing in all regions—offer 
to such a knower objects of enjoyment. That ‘ I 
am everything,’ so must he meditate upon the 
Sdma ; this alone is his rule. The repetition is 
meant to point to the fact of the treatise on Sdma - 
meditation having ended here. 


Thus ends the Twenty-Fir si Khanda of Adhydya 1L 


ADHY'AYA II. 


KHANDA XXIL 

£Frft tn^T # JRFfcT- 

f%E: sure*? 33; wii 

^!l l H 

Of the Sdma, ' I seek the high-sounding one as 
good for cattle ’—this is the song sacred to Agni, 
the undefined one to Prajdpati, the defined one to 
Sdma, the soft and smooth to Vdyu, the smooth and 
strong to Indr a, the heron-like to Brihaspati and the 
dull to Varuna. Let a man employ all these, but 

avoid the one sacred to Varuna. (1) 

Com— In connection with Sama meditation, 
the Text now lays down a few instructions, with 
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regard to the richness of the varieties of Sdma as 
belonging to the udgdiri ,—inasmuch as each 
variety is accompanied by a definite specific result. 

High-sounding ”— i.e. f a song having the high 
tone of the voice of a bull ; and this is related to 
Sdma, and good for cattle ; and this song has got 
Agni for its deity and I seek this song,—so thinks a 
certain sacrificing Udgatri. The one which is 
undefined i.e^ not specified as being similar to 
any particular sound, is a song having Prajdpaii 
for its deity,—because Prajdpaii himself is of an 
undefined form. The u defined or distinct one is 
a song, having Soma for its deity. The soft and 
smooth song has Vdyu for its deity. The “smooth** 
and 4 strong ’ — that which is accompanied by 
much effort—is a song sacred to Indra . That 
which * heron-like K -~i.e* } like the sound of the 
heron*—is sacred to BrihaspaiL The i£ dull 5 ’— Le. f 
the one similar to the sound of a broken brass 
vessel—is a song sacred to Varunap One ought to 
employ all these, avoiding, however, that which is 
sacred to Varuna . 

3TT^it 

fFRJT sqTWrtRr: [I ^ || 

' May I sing out immortality for the Devas — 
thus should one sing. ‘ May I sing out Svadha for 
the Father’s hope for the men, grass and water for 
animals, heaven for the sacrificer, and food for my¬ 
self—thus reflecting, in his mind, on all these, he 
ought to sing out praises carefully. (2) 
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Com; May I sing out * f.e*, obtain “iminorfc- 
ality for the Devas. ‘ May I sing out Svadkd — 
■oblations for the fathers; hope, ue-, expectation, i.e„ 
the object desired and hoped for'—for men ; grass 
and water for the animals ; the heavenly regions 
for the sacrificer ; and food for myself J —reflecting 
in his mind upon all these, one ought to sing out 
praises, £ carefully 5 he., with due regard to the 
proper pronunciation of the vowels and conso¬ 
nants, &c. 

^ FP?I? 5R0j 

cm H cqT sfe ^aeqalc^ 8 \ 1 

All vowels belong to Indra ; all sibilants belong 
to Prajdpati; all consonants belong to Death. If 
anyone should reprove him for Ills vowels, he 
should tell him *1 had taken my refuge in Indra; 
He will answer thee.’ (3) 

Com -—All vowels a and the rest—are the parts 
■of— ue. t take the place of the different members of 
the body of—Indra,— i.e . 9 of the Breath with strong 
actions. All sibilants— sa, ska , sa, ha, &c.—'.are the 
parts of Projapati — i-e„ Viral or Kasyapa.- All 
sparsa letters,.i.e., the consonants Ka, &o.,~are the 
part's of Death. If some one reprove the Udgatri 
knowing all this, as that 'You have pronounced the 
vowels wrongly /—being thus reproved, he. should 
tell him this : “When pronouncing the vowels, I 
had taken refuge in Indra, the Vital Breath, the 
Supreme Lord ; hence, it is Indra who will give 
thee whatever answer.befits thee/ 
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^ ?qi qjn^ H 8 || 


If some one should reprove him for his 
sibilants, he should tell him: ‘I had taken my 
refuge in Prajapaii ; He will smash thee.’ If some 
one should reprove him for his consonants, he 
should tell him :.: ‘I had taken my refuge in Death ; 
He will burn thee/ (4) 

Com* Now then, if some one were to reprove . 
him for his sibilants, as before, he should tell him : 
‘I had taken my refuge in Prajapaii ; He will 
smash thee—reduce thee to dust/ And if one were 
to reprove him for his consonants, he should tell 
him: *1 had taken my refuge in Death ; He will 
burn thee, reduce thee to ashes 

mi sfcpRft ^^FcTT ETrF^TT FS gfsRlRT 
^ 3TFKtc?I fq^dl qRRTP 

%5R'!f*TRftaT ^tFf^T ^RIcJTH 

!t ^ II 

All vowels should be pronounced with sound 
and strength, (thinking) ‘may I impart strength to 
Indra*. All sibilants should be pronounced, neither 
as if swallowed, nor as if thrown out, but well- 
opened,—(thinking) ‘may I give myself to Prajapaii; 
all consonants should be pronounced slowly,without 
crowding them together,—(thinking) may I with¬ 
draw myself from Death.’ (5) 

Com *—Since vowels, &c., are the parts of Indra, 
&c., therefore all vowels should be pronounced. 
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with sound and strength,—with a view that ‘I 
am imparting strength to Indra.’ Similarly, all 
sibilants should be pronounced, neither as if 
swallowed, — i.e., not totally concealed—nor, 
as if thrown out, but Veil-opened,’ i.e. y endowed 
with a well-opened out effort,—(with a view that), 

‘ I am offering myself to Prajdpaii 1 All con¬ 
sonants should be pronounced slowly and without 
being crowded together,'—(with a view that), ‘I am 
slowly withdrawing myself from Death, just as 
little children are slowly (extricated from nets, 
&c.)’ 


Thus ends the Twenty-Second Khando of Adhydya 11 


ADHYA'YA H. 

KHANDA XXfli. 


# ?R^I | SPPM f$- 

ffcTT 

II { II 

There" are three branches of Duty: Sacrifice, 
Study and Charity are the first: Austerity alone is 
the second and one who leads the life of a Student 
in the house of the Teacher, absolutely mortifying 
his body in the Teacher’s house 5 is the third. All 
these attain to the worlds of the Virtuous ; but only 
one who is firm in Brahma attains immortality. (1) 
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Com. —With a view to lay down’the meditation 
of the syllable “Om** the Text begins with There 
are the three branches of duty”, &c. It should not 
be mistaken that the result hereafter mentioned is 
obtained only from meditation upon the syllable 
u Om ” specified above as the Udgttha , &c., forming 
parts of the Sdma ; but what is meant is that the 
result, the attainment of Immortality—which is 
unapproachable by all sorts of S&ma— meditations 
and sacrifices—-is obtained solely by meditation 
upon the syllable “Om ” alone by itself. And the 
mention of this in the chapter on Sdma is only with 
a view to add to its glory. 44 Three" —in number— 
<4 are the branches”—divisions— 4 * of Duty.” Which 
are these ? *■* Sacrifice”— Agnihotra, —, “Study** 

—the getting up of the Rik, &c., with proper rest¬ 
rictions and observances, —•“Charity”—giving away 
to beggars, outside the sacrificial altar :—this is 
the first branch of Duty. Inasmuch as these duties 
belong to the House-holder, these are called “ first'* 
— i.e., one (branch of Duty), and not the best; because 
the ■■second” and the **third” are also mentioned. 
44 Austerity is the second ”—by “ Austerity” are 
meant the observances of the Krichchra *'Chandra- 
yana,” &c.\ and this branch of Duty belongs to the 
Tdpasa or the” Parivrdt” who is still leading the 
life of‘the House-holder, and not one who (has re¬ 
nounced the House and) takes his stand on Brahma, 
i.e., the <c Samjdsi"; because it is declared that this 
latter obtains Immortality (which does not belong 
tothe Tdpasa-) One who leads the life of the Student, 
and lives in the house of the Teacher, “ absolutely” 
all through his life—mortifying bis body by 
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means of penances and observances: this is the 
third branch of duty. The adverb “ absolutely”' 
implies the “perpetual Brahmachdri” or “Life- 
Student.” As for the ordinary student, his student¬ 
ship is only for the purpose of studying the Veda,, 
and hence such studentship cannot be the means of 
attaining the regions of the Virtuous. “ All these 
—that is, people belonging to all these three states of 
life, attain by means of the aforesaid duties, to 
regions of the Virtuous. The remaining fourth, not 
mentioned by name is the “Parivrdt ” who ‘ stands 
firm in Brahman ’ in the right manner ; and he 
obtains Immortality, which is something beyond, 
and distinct from the regions of the Virtuous ; and 
this Immortality is absolute, and not comparative 
like the Immortality of the gods ; because the 
Immortality here mentioned is laid down as some¬ 
thing apart from the regions of the Virtuous and 
the blessed ones (i.e., the regions of the gods). If 
Immortality were only a certain phase of the 
“ regions of the blessed,” then it would not have 
been mentioned apart from these “ regions.” There¬ 
fore, on account of its being mentioned apart, it 
must be taken to signify absolute “ Immortality.” 
In this connection the laying down of the duties of 
the different states of the House-holder is with a view 
to add to the glory of meditation upon the Pranava 
{Om ),—and not as leading to the results belonging 
particularly to this latter. Because, if it be taken 
to be for the sake of adding glory to meditation of 
the Pranava, and also as leading to the results 
thereof, then there would be a split of the sentence. 
Therefore, it must be admitted that by describing 
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Immortality as resulting from meditation upon 
“ Om ”—after an explanation of the duties of the 
different states of the House-holder,—the Text means 
to eulogise the meditation of “ Om.” Just as in the 
case of the ordinary assertion *" the serving of 
Puniavarma brings only apparels for the servant, 
while the serving of Rajavarma brings to him com¬ 
forts befitting a king.” The Pranava (Om) is the 
True Supreme Brahman , because it is the name of 
this latter; as is laid down in the Katha Upanishad: 
“ This syllable alone is the imperishable Brahman, 
this syllable alone is the imperishable Supreme ; ” 
and hence it is only proper that immortality should 
result from meditation upon It (the. Pranava). 

Some people (the author of the Vritii among 
others) make the following remarks in this connec¬ 
tion What is meant here is that the attainment 
of the regions of the blessed accrues equally to 
persons in all states of the House-holder, if they 
perform their duties properly but are without know¬ 
ledge ; that is to say, all such persons, who have 
no real knowledge, attain to the regions of the 
blessed. And the Sanydsi is not left out of these ; 
because for the Sanydsi also, the duties are 
Knowledge, Restraints, Observances and Austerity; 
hence the sentence “ Austerity is the second ” 
includes both the Sanydsi and the Tdpasa. There¬ 
fore, the meaning is that from amongst the 
aforesaid four, whoever happens to be firm in 
Brahman and a meditator upon “ Om ”, he attains 
Immortality ; because all the aforesaid four classes 
of men being equally entitled to it; and because the 
standing firm in Brahman is not prohibited to any 
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one; and lastly, because it is quite possible for 
one, during intervals in the performance of his 
duties, to stand firm in (£.e., think of) Brahman. 
Nor can it be held that, like' the significations 
of the words 4 Yava 5 4 Vara, ha 9 &c., the denota¬ 
tion of the word* ‘ Brahmasanstha” is restricted by 
convention, to the Sanydsi *' alone; because the 
word is used on the basis of the fact of standing 
firm in (meditating upon) Brahman (and as such it 
cannot have its meaning restricted to any particular 
class, as.it is a qualifying term, and as such can be 
applied to any one who so stands): and as for the 
fact of standing firm.in Brahman, this is applicable 
to all. Wherever the ground of the application of 
the word,—in the shape of standing firm in Brahman 
—exists, all such become denotable by the word 
‘‘Brahmasanstha and as there: is no reason for 
restricting the word, so'denotative, to the “Sanyasi* 
alone, it is not proper to preclude ifc-(from applying 
to other classes of men). Nor, again can it be said 
that Immortality results only from the performance 
of the duties of ■■'.the fi 8anydsi because, in that 
case, knowledge would come to be of no use. If it 
be urged that it is knowledge; accompanied by the 
due performance of the duties of the Bany&sz,. that 
brings about Immortality,—'this cannot be ; because 
" all are equally the prescribed duties of the different 
stages of the House-holder {and as such no special 
preference can be reasonably given to the duties 
of the Sanyasi, knowledge, accompanied by the 
performance of any duties, being the means to 
Immortality). Even if it be held that ‘the perform¬ 
ance of duties, accompanied by knowledge, leads 
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Immortality*,—this too would apply equally to 
the duties of all stages of the House-holder. hTor is 
there any such direct assertion (in the Veda) that 
it is only the Sanyas! standing firm in Brahman— 
and none other—that obtains Liberation;—the view 
held by all the Upanishads being that Liberation 
results f rom knowledge (without any specification of 
the class of duties to be stuck to). Therefore, from 
among those that duly perform the duties of their 
respective states, whoever meditates upon Brahman 
attains Immortality. 

This cannot be (the meaning of the text); 
because there is a mutual contradiction between the 
Ideas bringing about actions, and those leading to 
knowledge (of Brahman); The injunctions of 
actions are chiefly based upon the fact of the person 
concerned having notions of the diversities of the 
Doer, the Means, the Action and the Result. And 
this basis does not originate' in the Scriptures ; in¬ 
asmuch as such notions of diversity are found to 
exist in all living creatures. And the Idea, in the 
form of knowledge is such as is brought about, by 
such Scriptural assertions as “Real entity is one 
only, without a second,” “ All this is Self alone.** 
u All this is Brahman alone,” &c., &c. And the Idea 
never appears without having previously completely 
suppressed the basis of actions, in the shape of 
notions of diversities of Action, Means and Result; 
(I) because there is a mutual contradiction between 
the notion of diversity and that of Unity or Iden¬ 
tity, the idea of the singleness of the moon, on the 
removal of darkness, does not appear without the 
suppression of the idea of its duality due to dark- 
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ness ; (2) because there is a mutual contradiction 
between the notion of Knowledge and that of 
Ignorance. Therefore one, for whom all notion, 
of diversity — on which injunctions of actions 
are based—-has been suppressed by the notion 
of unity, brought about by such assertions as 
44 the real entity is one only, without a second/ 5 
“that alone is true 44 the diversity of modifi¬ 
cations is unreal ” and the like, — such a one 
alone is free from all actions, because of the 
removal of the basis of all actions; and one 
who is thus free from actions is called ts Brahma - 
sansiha , ” (meditator of Brahman) ; and this is the 
Sanydsi alone ; it being possible for none else (ail 
others being absorbed in actions)* Because all 
others having their notions of diversity unsuppress¬ 
ed, and seeing one thing, hearing another, then 
being of a third, and knowing another, always think 
that ■“ having done this, I will obtain that ” and so 
forth. And one who does all this cannot be said to 
be 44 Brahmasanstha, ”—because all his notions are 
based upon unrealities in the shape of modifications, 
which have their origin in speech alone (having no 
other than a verbal existence). And when the 
notion of diversity has been suppressed as untrue, 
there arises no such further notions of the means 
and object of knowledge, such as 4 this is true, and 
this is to be done by me " and so forth just like 
the notion of the dirtiness of surface with regard to 
A'k&sa, for one who has the power of discriminating 
(the real nature of things). If even after the sup¬ 
pression of the notion of diversity, one were not to 
desist from actions—just as before the suppression 
. 9 
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of the notion of diversity,—then, in that case, all 
Vedie passages laying down the reality of the idea of 
unity would become falsified. And the authority 
of the passages laying down unity is just as proper 
as that of the passages prohibiting the eating of un¬ 
eatable (prohibited) food ; specially as all the 
Upanisliads treat of that (unity). If it be urged 
■ that in that case, the , passages enjoining actions 
would become falsified,—we deny this : because 
these have their authority for those whose ideas of 
'diversity have not been suppressed ; just like the 
cognitions in a dream, before awakening. If it be 
urged that wise and discriminative persons not 
performing the actions, the passages enjoining 
these would lose their authority,—we deny this : 
because we do not find deficiency hi the authority 
of such passages, as lay down actions with a defi¬ 
nite end. Because actions with definite ends are 
not performed, by such people as have the idea that 
it is not proper for one to have any desire ; it does 
not follow that the injunctions of such actions lose 
all their authority—such actions being performed 
by people desiring certain ends. In the same 
manner, because such people as meditate upon 
Brahman, and know Brahman do not perform the 
duties (laid down for the House-holder, &c.); it does 
not follow that passages enjoining such duties lose 
all their authority,—such duties being duly perform¬ 
ed by people not knowing Brahman. If it be urged 
that “ just as the actions of begging for food, &e. # 
do not cease for even the Sanyasi,—so in the 
same manner, even if the House-holder happens to 
realise the notion of unity, the actions of Agnihotra » 
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&c., will not cease for him,’ 9 —this cannot be: 
because when considering the validity of Injunctions 
the actions of men (such as the begging of food 
instanced) cannot serve as (authoritative) instances, 
e.p., the'‘killing” of an enemy, being prohibited,— 
simply because some one has been found to be doing 
it, it does not follow that such killing is to be done 
by wise discriminative people, even though they be 
without any harmful intention towards an enemy. 
And on the suppression of the notion of diversity,— 
which is the sole foundation for the application of 
the passages laying down actions,—there is no 
active agency left which would urge people towards 
such actions as the Agnihotra and the like ; though 
in the case of the Sanydsi what urges him to beg for 
food is hunger . If it be urged that “in the case in 
question too, what will urge people to the perform¬ 
ance of such actions will be the fear of sin result¬ 
ing from their non-performance/’—this cannot be ; 
because it is only one who has notions of diversity 
that is entitled to such actions; we have already 
explained that it is only one who has notions of 
diversity, whose notions of diversity have not 
been suppressed by knowledge, that is entitled 
to the performance of action. And the sin, 
resulting from the non-performance of an 
action, accrues to him only, who is entitled to its 
performance,—and mot to one who is not so 
entitled ? for instance, the non-performance, 
by a “House-holder,” of the duties of the “Student” 
does not constitute a sin. If it be urged that 
“in that case, all people, who are still in one of 
the four stages, but have realised unity, would be 
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Scmy&sis”—' this cannot be; because so long as a 
man continues in one of the stages of the ideas, 
ownership are not suppressed ; and because the 
other stages are for the performance of actions, as 
• declared in the Sruti ‘‘then should he perform 
actions.” Therefore, the mendicant alone, who is 
devoid of all notions of ownership, can be a 
■ w Sany&si which the House-holder and others can 
never be. If it be urged that “inasmuch as all 
notions of diversity, on which injunctions for 
actions are based, are suppressed by the notion of 
unity got at by means of the texts laying it down, 
none of the Restraints, Observances, &c., can apply 
to the Sany&si” —we deny this: because these (Rest¬ 
raints, &c.)j helping one to restrain himself, do 
apply to the Sany&si , when he happens to be 
separated, from the notion of unity, by Hunger, &c. 
But from this it ‘does not follow that for the Sany&si, 
there is also a chance of stooping to prohibited 
deeds. Because such deeds are prohibited even before 
the realisation of unity. As for instance, because 
one falls into a well or in a thicket in the darkness 
of night, it does not follow that he should fall down, 
even when the sun has risen. Therefore, it is 
established it is only the mendicant, who desists 
from all actions, who is called “ Brahmasanstha.” It 
has been said above that all that are devoid of 
knowledge, attain to the 5 regions of the blessed ; 
this is true enough. But it has also been said that 
the “Sany&si” is implied in the word “ Austerity”; 
this is not true. Why ? Because it is the Sany&si 
alone, to whom the character of c * Brahmasanstha” 
can possibly belong, as we have already explained 
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that it is the Sanyasi alone who is left, after the 
other orders ha ve been mentioned; because there is 
a cessation of all such actions as the Agnihotra, 
&c., for one who has realised unity. The duty ol 
performing penances devolves only upon one w o 
has notions of diversity. These reasons also serve 
to set aside the possibility of being “ Bahmasanstha 
in the intervals of actions, and also the fact of the 
non-orohibition (of the character of Brahmasanstha 
for the House-holder, &c.)~(both these facts having 
been urged by the author of the Vritti). It had 
also been urged that if only such men endowed 
•with knowledge, as have desisted from actions 
were to be Sanydsis, then knowledge by itself 
would have no use. And this reasoning too is met 
by our arguments. Then again, it has been urged 
that the signification of the word “ Brahmasanstha* 
is not conventionally restricted to the Sanyasi^ 
like the significations of such words as Yam 
“ Vardha ” and the like. This too has been set aside 
by the arguments advanced by us, showing that the 
name “ Brahmasanstha ” can apply to the Sanyasi 
alone, and to none else. It has also been said that 
words whose significations are fixed by convention, 
do not stand in need of any reasons for their 
application. But such is not the case ; since we do 
find this to be the case with such words as Gn- 
hastha ”, “ TakshdParivrdjaka”, &c.,—which 
have for grounds of their significations the facts of 
remaining in the hawse, of carpentering and of 
wandering about as mendicants ; and y et they have 
their significations fixed by convention to two 
stages of life (in the case of the words Gnhastha 
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and Parivrajaka and to a particular class of 
men (in the case of the word “ Taksha")-, but there 
is no such hard and fact rule as that these are not 
to be used where the aforesaid grounds are not 
immediately perceived ; because such is not the 
commonly recognised fact. In the same manner, 
the word “ Brahmamnstha ” can be held to be 
applicable to the “Paramahansa’ who is beyond the 
ordinary stages of human life, and who is a Sanyasi 
having all actions and their means suppressed for 
himself ; because the accruing to him of the chief 
result of Immortality is directly asserted (in the 
Veda). Hence, it must be admitted that the cha¬ 
racter of the Sanyasi mentioned in the Veda is only 
what has been explained, and not the taking up of 
the sacred thread, the “ tridanda ”, or the scared 
waterpot, &e.,—as laid down in such passages, as 
with head shaved, without acquisitions and with¬ 
out attachment, &c.,” and also “the supreme and 
sacred for those who are above the ordinary stages 
of life, &c., &c.,” in the Svetasvatara Upanishad; and 
also in such Smriti passages as, “without prayers, 
without obeisances,” &c., &c.; and also “ for this 
reason self-restrained ones, seeing beyond, do not 
perform actions,” and “for this reason he is without 
marks, knowing the Law, having his marks untnani- 
fested,’ &c., &c. The renunciation of actions 
propounded by the Sdnkhyas is false (because they 
hold the ideas of the diversities of Actions, Instru¬ 
ments and Results to be real (and not unreal as the 
Vedantin does). And the theory of the non-activity 
(of the agent) as propounded by the Bauddha, is 
also untenable ; because they hold all things to be 
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void; and the theory of non-activity presupposes 
the fact of its being an Entity. And the theory ot 
inaction held by lazy illiterate persons is also 
untrue ; because these people have not their notions 
of activity suppressed by any valid authoritative 
means (as it is for the Ved&niin). Therefore, it is 
established that the character of the ^ Brahma- 
sanstha “ or the “ SanyAst,"— which consists m the 
cessation of all Actions-belongs only to one who 
has come to realise Unity by means of tlbe valid 
reasonings and authorities of the Vedanta. 
this also follows the fact that the Householder too 
becomes a Sanydsi, if he happens to get a 
realisation of unity. Objection But, a house¬ 
holder, becoming a Sanydsi, would become guil 7 
of neglecting the (Sacrificial) Eire,—as says the 
Sruti , ‘ one who neglects the fire,’ becomes the 
murderer of the brave among the gods. Not so r 
because as soon as unity becomes realised, the Eire 
by itself becomes, neglected as mentioned in be 
Sruti. “Eire loses the character of fiTe,’’ &c- 
Therefore, a house-holder becoming a Sanydsi, is 
not guiiy of any crime. 

fiVTraqxR-qT stfflcPdhlT W“ 

i! R 11 

Prajdpati brooded on the worlds. Erom them, 
thus brooded upon, the Triadic knowledge issued 

forth He brooded on this. And from this, brooded 

upon,’ issued the syllables BMh, Bhuvah and 
Svah. ■ 


136 


THE CHBA'HDOGYA UPANISHAD 




Com* The Text now begins to explain that, 
wherein standing firm one attains Immortality. 

■ Prajdpati ” Vircit or Kasyapa —with a view 

to find out the pith of the worlds brooded upon 
them,—that is to say, performed meditation and 
penance, with that end in view. From these thus 
brooded upon, their pith, the Triadic knowledge, 
Issued^ forth,appeared in the mind of Prajct- 
pati* 6 He brooded on this”—as before. And from 
this, thus brooded upon, these syllables issued forth ; 
viz ti the Vydhritis “ BhuJi\ “BhuvahP and u 8vohP 

snprr 

^•cfffoT quiffs ^ 

ii 3, 11 

He brooded on them ; and from them, thus 
brooded upon, issued the syllable 4 OmJ As all 
leaves are attached to the stalk, so is all speech 
attached to the syllable 4 Om* The syllable ‘ Om 1 
is all this—yea the syllable ‘ Orn 9 is all this. (3) 

Com.—He brooded lipon these syllables; and 
from them, thus broodea upon, issued the syllable 
‘ Cm Y which is Brahman . Of what nature was 
this ? Just as all the leave© are attached or fastened 
to the stalk i.e. $ are pervaded over by it; so is all 
speech—all words—pervaded over by the syllable 
‘ Om' which is Brahman, and which is the counter¬ 
part of the Supreme Self:—As is also declared in 
such Srutis as 4£ the syllable a - verily is ail speech .” 
And since all name is a modification of the Supreme 
Self, therefore, the syllable e Om 9 is all this: 
The repetition is meant to show reverence for the 
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’-subject treated of. The mention of the accomplish- 
:ment of the worlds, &e. 3 is with a view to eulogise 
the syllable 4 Om. 9 

"Thus ends the Twenty-Third Khanda of Adhydya IL 

ADHY'AYA IL 

KHANDA XXIV. 

£ The teachers of Brahman declare that the 
morning oblation ’ belongs to the Vasus, the 4 mid- 
hay oblation ’ to the Rudrase and to A'dityas, and 
the Visv&-Devas the third oblation. (1) 

. Com *—In connection with Sama-meditation, the 
syllable, ‘ Om 1 has been, accomplished as secondary 
to Actions, and then it has been highly eulogised as 
being the counterpart of the Supreme Self and 
bringing about Immortality; and now the Text 
"begins to lay down the Sdma and the Incantations 
of the Homa> & c., which form parts of the sacrifice. 
The teachers of Brahman declare that what is 
..known as the '* morning-oblation v belongs to the 
Fasws ;“~that is to say, this world while connected 
with the morning-oblation is kept under control by 
these Lords of this oblation. Similarly, the worlds 
of the sky is kept under control by the Budras ? who 
are the Lords of the midday oblation. And the 
third world is kept under control by the A dtiyas 
and the Visv^DSvas, who are the Lords of the third 
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oblation. Thus, then there is no other world left 
for the sacrifices 

: 9vcrf| H %IW4 f*lf- 

3*? R R II 

Where then is the world of the sacrificer ? He 
$ who does not know this, how can he perforin 
(sacrifices) ? If he knows this, then he should per¬ 
form (them). (2) 

Com ,—Then where is the world of the sacrifice^ 
for the sake of which he sacrifices? That is to 
say, his world is nowhere. And the Sruti says ; 
c< One who sacrifices for the sake of a world.” And 
if the sacrificer were not to know the means of 
acquiring a world—such means being in the 
shape of the Sdma , Homa*. Mantra , &c n —not 
knowing this, how could he perforin sacrifices ? 
That is to say, the proper character of the sacri¬ 
ficer -can-.never belong to an ignorant person. 
This is meant to eulogise the Sdma, and as 
such, should not be taken as prohibiting the 
performance of sacrifices for one who is ignorant 
of these, and knows only the sacrifice. Because, if 
it were taken as eulogising the knowledge of Sdvia, 
<&c., and, at the same time, as prohibiting the 
performance by ignorant persons,—there would be 
a split of the sentence. And we have explained in 
the beginning, in the Chapter treating of Ushdsti , 
showing why even an ignorant person can perform 
sacrifices. If however he knows such means as the 
Sdma, &c ,~to be hereafter explained—then he 
should perforin sacrifices. 
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fq^q sr qraq^wftqiqfci H \ \\ 

Before the beginning of the e Matin»chant 
sitting behind the Gdrhapatya fire, and facing the 
north, (the sacrificer) sings the Sdma sacred to the 
Vasus .. (3) 

Com .—Now, what is it that has to be known 
(for the performance of sacrifices) ? It is explained* 
Before beginning the hymns constituting the 
‘‘Morning Chant,” sitting behind the Gdrhapatya 
fire, and looking towards the North, the sacrificer 
sings the Sdma sacred to the Vasus . 

55T \ \\ cqi 

^ 4t \ sn VU H II « H 

Open the door of this world, that we may see 
thee, for the Kingdom* (4) 

Cbm.—Open the door of this world of the earth 
— 0 Fire i—So that, through that door, we may see 
thee, for the sake of the Kingdom (of this world)* 

m ififq swtsjft ^ q q*rar 

q?q fq-tq t q^mq^q ^ qdTsf^T H <\ II 

Then he makes offerings (reciting). ‘Adoration 
to Fire, who dwells on the Earth, who dwells in the 
world ! Obtain this world for me, the sacrificer ! To 
this world of the Sacrificer I am to go.’ (5) 

Com.—After this he makes offerings into the 
fire reciting the Mantra . “Adoration to Fire”—* 
w@ bow. 0 Fire, to thee, who dwellest on the Earth, 
and who dwellest in the world ; obtain for me the 
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worlds of the sacrificer; verily to this world of the 
sacrificer I am to go. 

3R WW- ?cfifTSq^ 

f%SfcT cl# STTcT- *TJ?q=5^f?c? I! ^ II 

Thither will the sacrificer, after this life go. 
Svaha 'take away the bolt; having said this, he 
rises. For him the Vnsus fulfil the morning obla¬ 
tion. (6) 

Com.—' 4 Thither” i.e., to this world, I the 
sacrificer, after death, will go— Svdhd : thus he 
makes the offering, adding—“remove the bolt”—?•<?., 
the bolt closing the door of the world. Having 
pronounced this Mantra , he rises. And by means of 
these, the worlds connected with the morning 
oblation, are purchased, from the Vasus ; hence, 
these fulfil the morning oblation for the sacrificer. 

#i^5Fwqw^^%a \ W\ 

\ t \ «TT \\ 3*TT ^ ^ \-art H C • 

Before the beginning of the midday oblation, 
sitting down behind the Agnidhriya fire and fac¬ 
ing the Worth, he sings the Sdma sacred to the 
Budras . (?) 

“ Open the door of the world, that we may see 
thee, for Vairajya'* (8) 

Com— In the same manner, sitting behind the 
“ Agnidhriya' —the southern fire, and looking to¬ 
wards the Worth he sings the Sdma sacred to the 
Rudras for the sake of attaining “ Vairdjyd ” 
{Kingdom of the Sky). 



WITH SBI SANK ABA’S COMMENTABY 141 


3T4 m #J$3ct $\t % 

jqpfjq % qSf£TR?q ^i=h ^TT 5 ^ 1 ! H H 

3?q qSTHH: WclT3^ : 

l%sra ^ ^3j p.r^qf^r- 11 \ ° l! 

Then he makes the offering, (reciting): Adora¬ 
tion to Vdyu, who dwells in the sky, and dwells in 
the world! Obtain this world for me, the sacrificer 1 
To this world of the sacrificer I am to go. ' 

Thither will the sacrificer, after this life go 
Svaka ! Remove the bolt!”-having said this, he 
rises ; and the Rudras fulfil the midday oblation for 

him ‘-Com“ Who dwells in the sky, &c., &c.”—as 
before. 

* U * 

f \ *qT \ sr \ vlU \ # I' ^ 11 

anf^wcr ^^siwrrai^ W 

# ll l\ 11 

Before the beginning of the third oblation, sit¬ 
ting behind the A'-hmaniya fire, and, facing the 

North, he sings the Sama sacred to the A ditya», 
and also that sacred to the Visvidevas. 

“ Open the door of the world,— that we may 

see thee, for the kingdom of Heaven.” 
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<£ This is sacred to the A'dityas. Now, the one 
sacred to the Visveddvas. 4 Open the door of the 
world,—"that we may see thee, for the Kingdom 
Supreme,” (11—13). 

Com.— Similarly, sitting behind the A'havantya 
Fire, and looking towards the North, he sings the 
Sdma sacred to the A'dityas, and then the one 
sacred to the Vtsvedivcis^ for the sake of the King¬ 
dom of Heaven and the Kingdom Supreme respect¬ 
ively. 

3P-T ■Sjfrfcl ?FF 

^ JJSfRHPT f^33T II 
II ?<\ II 

f % w qmt || 

Then, he makes the offering (reciting): 4 Ado¬ 
ration to the A'dityas, and to the VisvMSvas, the 
dwellers of Heaven, and the dwellers of the world ! 
Obtain the world for the sacrificer V 

To this world of the sacrificer, I will go. Thither 
will the sacrificer after this life go— Sidhd , Remove 
the bolt!—having said this, he rises. 

For him, the A’ditycts and the Visvedevcts fulfil 
the third oblation. One who knows this, knows 
the real character of sacrifice—yea, one who 
knows this. (14-16) 

Corn.—'* Dwellers of Heaven,” &c., &c.—as 
before j the only difference being the plural number 
in Vindata” and “ Apahata.” All these recita tions 
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"belong to the sacrifice^--on account of the marks in 
14 I will go” pointing to the sacrificer; the meaning 
being 44 1, the sacrificer, knowing this, 44 One 
■ who knows this " —?*.£., the Sa m a, &c*, as explained 
above—knows the real character of sacrifices* The 
■repetition of 44 one who knows this” is meant to 
denote the close of the Adhyaya. 

Thus ends' the Twenty-Fourth Khanda cf 
Adhyaya 1L 

Thus ends the Second Adhyaya* 




Ube Gbba’nbo^a XHpanfsbab 

ADHYA'YA III. 


KHANDA I. 


T\ 3TT&C3T ^=Rg Fcl^RsfX 3TT 

SRlfejHp' g5fT: II \ I! 

This sun verily is the honey of the Devas. Of 
this, Heaven is the cross-beam, the sky is the hive, 
and the rays, the Eggs. (1), 

Com ""This sun &c., ”—shows the context of 
the coming Adhydya . At the close of the last 
Adhydya, it has been said : “One who knows the 
measures of the sacrifice and the articles of the 
sacrifice, as they arise out of the Sdma, the Homa 
and the Mantras, and constituting the parts of the 
sacrifice,—have all been clearly explained, with a 
view to the attainment of particular ends. And 
the Sun, embodying the accomplishment of the 
results of all the sacrifices, shines with great 
splendour. And this Sun, being the result of the 
actions of all living beings, is directly perceived by 
all. Hence, after having explained the sacrifices, the 
Text begins a treatment of the meditation of their 
result in the shape of the Sun, with a view to de¬ 
scribe the highest of the ends of man, “ The Sun 
indeed is the honey of the Devas, Ac., Ac.” The Sun 
is the honey of the gods, as it gives them pleasure. 
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and, as such is like hdney.The fact of the Sun being 
a source of pleasure to the Vasus and the rest will be 
explained later on, as being based upon the fact of 
the Sun embodying the results of all sacrifices. But 
how does the character of “ honey ” belong to It ? 
Of this honey, Heaven is the cross-beam, just like 
the beam to which the honey-bee hangs* Because 
the Heaven appears to be slanting crossly (to the 
gods who dwell in the sky, when they look up¬ 
wards) : and the sky is the hive, hanging as it 
were, by the beam of Heaven ; hence resembling 
in this, the hive, the sky is the hive,—as also 
because it is the support of honey in the shape of 
the sun. By ‘"rays,” are meant the watery vapours 
drawn from the Earth by the Sun, and, con¬ 
tained in its rays; as described elsewhere ‘‘the 
water is the rays of the Sun.” And these “rays* — 
being contained in the rays existing in the hive of 
the sky, and thus resembling the eggs of the bee— 
appear like “eggs,*the eggs contained in the 
cells of the bee-hive. 

3FT % Jfrgfi ?3Wcfl S?F5?TT Jispmsp | 5^ 

^ tpT cIT STPTR^T 

H » 

“Its Eastern rays are the honey-cells on the 
East. The Riks are the honey-producers; the Rig 
Veda is the flower; and those waters are the nectar; 
and those very Riks indeed (are the bees).” (2) 
Com. Of this Sun—the receptacle of honey— 
the rays that point to the East are its honey-cells 
on the East. And since the Riks produce the red 
honey contained in the Sun, therefore these are the 
10 
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bees producing the honey ; inasmuch as like the 
bees, these also produce the honey after extracting 
the essences of flowers ; and this flower is the Rig 
Veda. By the word ‘‘Rig Veda” is meant the Action 
prescribed in the Rig Veda ; because the name “Rig 
Veda” rightly belongs to the collection of verses 
and Brdhmanas ; and as such, consisting only of 
words, it is not possible for such collection to pour 
out (bring about) essences, &c.; while it is quite 
possible for Actions to bring about such essences, 
as honey and the like. Just as the bees produce 
honey by extracting the juices of flowers, so do the 
Biks accomplish their honey by extracting the 
juices of Actions prescribed in the Rig Veda. Now, 
what are these juices ? These juices are the 

* waters, in the shape of the Soma-juice, butter 
and milk, that are poured out into the fire 5 and 
these, being therein cooked, become “nectar” (so- 
called, because they are supposed to lead to im¬ 
mortality); that is to say, they become juices with 
excellent flavours and those very Biks, taking the 
essences of these, are like the bees extracting juice 
from the flowers. 

II 3 II 

These impressed the Rig Veda. And from it 
thus impressed, ^proceeded, as essence, fame 
resplendence, the senses, strength and health. (3) 

• ^TT, 1168 ! Biks ’ em P 1 °J re< i in Actions 
impressed the flower-like Actions prescribed in 
the Rig Veda. Proper essences, like honey, are 
given out only by such Actions as are performed by 
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means of the Rik-Mantras employed during the 
sacrifice, in the form of the various hymns ; just as 
honey is produced only by the sucking of the flowers 
by the bees. With this view it is said from it thus 
impressed•* It is next explained what is the essence 
that flows from the brooding of the i?z&-bees : 
“Fame 55 i.e.> renown ; * e resplendence ” i.e. f bright¬ 
ness of the body ; 4c the senses,” i.e., the full activity 
of all the senses 4 in their virility ; 46 strength ” i.e*, 
power, and H health,” i*e., that whereby there would 
be a continuance of the gods every day. Such was 
the essence that proceeded from Action, in the 
shape of sacrifice, &c. 

m II 8- II 

It flowed out It went towards the sun. This 
it is that appears as the red form of the Sun. ( 4 ) 

Com.' —The Essence—‘ fame / &c., ending in 
4 health ’—flowed out ; and having flowed out. It 
went by the side of the Sun 5 to _the Eastern side of 
the Sun. Just as the fire is prepared by the peasant, 
so Actions are performed by men for the purpose 
of acquiring certain results, in the shape of Fame, 
&c.,—the idea in their minds being * we will eat of 
the honey stored up in the sun in the shape of the 
results of all the Actions/ And in order to bring 
about confidence, this is directly shown. “ This it 
is. &c.; what - is it ? It is the red light of the rising 
sum 


Thus ends the First Khanda of Adhydya III 


ADHYA'YA III. 


KHANDA II. 


sr<7 ^OTT ^fSTqr 

ctt srgciT 3 ttt: II ? il 

Its southern rays are the honey-cells to the 
South. The Yajush verses are the honey-producers • 
Yajur Veda is the flower ; and those waters are the 
nectar. ^ 

Com Its southern rays, &c..*’ as above. The 
honey-producers are the Yajush verses ; i.e the 
actions prescribed in the Yajur Veda are like bees 
as explained above. The actions prescribed in the 
Yajur Veda perform the work of flowers : hence 
they are called the “flower.” Those waters-Somu 
are the nectar. "V 

q^l! Vll.. 

^ And those very Yajush verses impressed the 
Yajur \ eda And from it, thus impressed, proceed 

ed, ^ essence, fame, resplendence, the senses, 

strength and health. ~r y 

“ It flowed out; it went towards the Sun • thf, 
it is that appears as the white form of the Sun!” (3) 
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Coms — u These Yajush verses, &c*”—all as 
before* It is this honey 53 that appears as the 
'the white form of the Sun. 

Thus ends the Second Khanda of Adhydya IIL 

ADHYA'YA III. 

KHANDA III. 

m Rc^r S?cfl=^TI 

^TTi#^ <p[ gsq at s^IT 3JFP 8 ? 8 

TtTTS^TRcf iR il 
Rcl^Ad-i 

^11 \ » 

And its western rays are the honey-cells to the 
East, the Sdmas are the honey-producers ; the 
Sarna Veda is the flower, and these waters are the 
nectar. (1) 

“ The Sdmas impressed the Sama Veda, and 
from it thus impressed, proceeded, as essence, fame, 
resplendence, the senses* strength and health.” (2) 
<f It flowed out. It went towards the Sun. This 
it is that is in the black form of the Sun.” (3) 

Com.— 6 Its western rays, &c.,”—same as 
before. The honey of Sdmas constitutes the black¬ 
ness of the Sun. 

Thus ends the Third Khanda of Adhydya IIL 


ADHYA'YA III. 


KHANDA IV. 


^ ^ JJJq I cfT spjcir 3Tftf: 11 £ | \ 

^ ^ciFnm- 

3HFT ^tqq^HTK^S3fFTcf || ^ j| 


^8J^lf^wf^sTOiT 
wm. ii \ ii 


qi 


+ho at /u ltS " orthern rays are the honey-cells to 
Forth. The Atharvangirasa are the honey- 
producers ; the Itihasas and Puranas are the flower. 

I nose waters are the nectar* pj 

These At harvd,ngirma impressed these lti~ 
hams and Pur&nas. And from these, thus im¬ 
pressed, proceeded, as essence, fame, resplendence, 
the senses, strength and health. ” (2) 

It flowed out. It went towards the Sun. This 
lt^s that is the extremely black form in the 

«< hT ° w ' its northern rai/s,&c.r -as before. 

Atharvangirasa,” means‘the Atharvana and the 
Angirasa Mantras * employed at sacrifices; these 
are the honey-producers. The Itihasas and Pur&nas 
are the flower. It is an established fact the 
Itihasas and Pur&nas are employed at sacrifices,— 
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as for instance, at the Asvamedha during the 
Pariplava nights-” This honey is that form of 
the Sun which is extremely black. 

Thus ends the Fourth Khanda of Adhyaya III • 

ADHYA’YA III. 

KHANDA V. 

3RT qgqiWT JpTT q=fT- 

ss^rr qgf# *r|q gsq m mm anr- 11 \ !1 
% qi gsfT-.sn^tT 

sF^4 q'l%MlT<WrS35TqcT \\\- II 

mm |q ii 3. ii 

Now, its upward rays are the honey-cells on 
the top. 

The secret instructions are the honey-pro¬ 
ducers : and 'Brahma Itself is the flower. Those 
waters are the nectar. (1) 

These secret instructions impressed this Brah¬ 
ma ; and from It, thus impressed, proceeded; as 
essence, fame, resplendence, the senses, strength 
and health (2) 

It flowed out. It went towards the Sun ; this 
it is that appears as quivering in the centre of the 
Sun. (3) 
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Com. — Now, its upward rays,&c . r —as before 
becret means undiselosable; and <c instructions n 
mean the injunctions with regard to the gates of the 
worlds, and also the various meditations, as form¬ 
ing parts of Actions; these are the honey-produ- 
cers. “ Brahma ** here signifies the Pranava (0m) t 
because, the section deals with words. This is the 
flower. The rest is as before. This is the honey 
that appears to one who fixes his eyes, to be quiver- 
lug or moving in the centre of the Sum" 

These indeed are the essence of the essences : 

1 he Vedas are the essences ; and these are their 
essence. These indeed are'the nectar of the nec¬ 
tars: the Vedas are the nectars ; and these are 

their nectar. ^ 

„ °™--“ These ’’-the forms red and the rest- 

are the essence of the essences,” It is explained 
ot what these are essences. The Vedas are the 
essences, because they flow from men. And of these 
Vedas as essences, and as they take the forms of 
etions these red and other forms become the 
essence, , j, the final essence. In the same manner, 
these are the nectar of the nectars. “ The Vedas 

a^e the nectars”—because they are eternal; and of 
these, the red and other forms are the nectar. 

Essence of essences, &c., are meant to eulogise 
Actions, of which such nectars are shown to be the 
results. 


Thus ends the Fifth Khanda of Adhydya III. 



ADHYA YA III. 


KHANDA VI. 


?T fW^°Tlgd ?ST H Ml 

That which is the first nectar, on that live the 
Vasus with Agni at their head. Verily, the gods do 
not eat or drink; looking upon this nectar, they are 
satisfied. (D 

Com.—Of the above, that which is the first 
nectar—in the shape of the red form of the Sun,— 
on that live the Vasus^ the lords of the morning 
hymns with Agni at their head. The assertion that 
from it proceeded as essence, health or appetite*’ 
would show that they eat in the ordinary way, with 
their hands, This is denied. £t The gotis do noted 
or drink*' How then do they live ? Having seen, 
i.e„ enjoyed by the senses,—the aforesaid red form, 
they become satisfied, the Eye being the door so to 
say of all the sense-organs. Objection : It being 
directly mentioned that it is only on seeing, that they 
become satisfied, how do you make out the shape 
to be amenable to all the senses ? ” Not so ; since 
Fame, &c., are amenable to the ear and the rest: 
Fame is cognisable by the Ear; Light and colour 
belong to the eye, and the activity of the other 
senses too are to be inferred from the nature of the 
various effects, “Strength” is virility of the body* 
And “Ann&clya” (Health) is that which daily leads 
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to the continuance of the body. “Essence”— i.e-, all 
the afforesaid are essences ; seeing which, they are 
satisfied. “Seeing this, the gods become satisfied” 
means that they enjoy it by all their senses, and 
then become satisfied—becoming, through their 
connection with the Sun, free from bad smell and 
such like discrepancies of the body and the senses. 

They retire into this colour ; and rise from this 
coiour, 

Com. Do they live upon the nectar idly ? No 
Having realised with regard to this colour, that 
mow there is no occasion for my enjoyment, ” 

T"L r 1l re ~ l ' e " b68 ° me indifferent - And when 

occurs 6 Opp0rt ^ U y of «>J<Ving this colour 
occurs, they again rise from this colour, "-ie — 

again become active for the sake of that colour. 

And it is seen m the ordinary world that there is 

bo enjoyment for those who are idle and inactive 

n ’ 11 \ I' 

the^ 7 Q Wb ° ^ aows this nectar, becomes one of 

to u Us head '^ 

retirfid • t 4 -iJ u P° n this nectar. He 

»to th„ ooleor, ,„ d rIseg from =» 

of tke°Eitiy h °™ r kn0WS (1) the bees in the shape 

; he 

Bower m tne shape of the Actions 
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prescribed in the Big Veda , (2) the nectar to lie in 
the Sun to have a red colour, to be located in the 
Eastern rays of the sun, and to be enjoyed by the 
Vasus , and (3) the knowers of these to be identified 
with the Vasus , to live upon it with Agni at their 
head, to be satisfied by mere sight, to rise on r ( the 
occasion of their enjoyment, and to retire on the 
lapse of this opportunity,—whoever knows all this, 
enjoys all this just like the Vasus . 

*r 3R 

So long as the Sun rises in the East and sets in 
the West, so long does he attain the sovereign 
heavenly kingdom of the -Vasus* _ (4) 

Com .—How long does such a knower live upon 
the nectar ? This is explained: So long as the 
Sun rises, in the East, and sets in the West,*—so 
long does he attain the sovereign heavenly kingdom 
of the Vasus — that is to say, as long as the period 
of enjoyment of the Vasus . One who resides in 
the lunar disc, doing mere actions, and is dependent, 
becomes the food of the gods. .Not so the knower 
of the nectar, who attains to the Kingdom of 
Heaven. 


Thus ends the Sixth Khanda of Adhya’ya-IIL 



ADHYA'YA III. 


KHANDA Vll 


ct|^T gq^Rft^or q-% ^ 

*T ?|T cJ^f^T || \ || 

That which is the second nectar, on that live 
the Rudras, with Indra at their head. Verily, the 
gods do not eat or drink: looking upon this nectar, 
they are satisfied. ( 1 ) 

^ H^°l il ^11 


They retire into this colour 5 and 
colour. 


rise from this 


( 2 ) 


: w»n#Rt pterr-‘ 

f|T Cjcqfci S 11^1 


One who knows this nectar becomes one of the 
Rudras and with Indra at his head, he comes to be 
satisfied by lookingupon this nectar; he retires 
into this colour, and rises from this colour. (3) 


*T 3^clT.|^di 


II 8 II 


So long as the Sun rises in the East, and sets in 
the West, twice as long does it rise to the South, 
and set to the North: and so long does he attain 
the sovereign heavenly kingdom of the Rudras. (4) 




WITH SRI SANKARA'S COMMENTARY 157 


Com .— u That which is the second nectar , on 
that live the Budra$'\ &c.,—the same as before. So 
long as the Sun rises in the East and sets in the 
West, twice that time does It rise to the South and 
set to the North* So long is the time for enjoyment* 
by the Rudras. (1—4) 

Thus ends the Seventh Khanda of Adhydya I1L 


ADHY'AYA III 

KHANDA VS If. 


3T4 cfcTTRcqT ^ % 

^1 SgT rjcqf^ j| £ || 

% 

S%^rT§ci m mm- 

11 \ U: 


cn=Rjfsn7r3T '^^Rlvrij 

W5T !i > li 

That which is the third nectar, on that live the- 
A'dityas, with Varuna at their head. Verily the 
gods do not either eat or drink. Looking upon this 
nectar, they are satisfied. ( 1 ) 

They retire into this colour, and rise from this 
colour. ( 2 ) ; 
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One who thus knows this neotar becomes one 
of the A'dityas ; and with Varuna at his head, he 
comes to be satisfied by looking upon this nectar. 
He retires into this colour, and rises from this 
colour, ( 3 } 

So long as the Sun rises in the South and sets 
in the Norths twice as long does It rise in the West 
and set in the East* And so long does he attain 
the sovereign heavenly kingdom of the A'dityas . (4) 

Com* Similarly so long as the Sun rises in the 
West, in the North and overhead : and sets opposite 
to these respectively. The mention of the period 
of time following being twice the time preceding is 
opposed to the theory of the Purinas. Those versed 
in the Pur&nas have declared that, mn the four 
sides of the Sun—in the regions of ' Indr a, Fama, 
Vanina and Soma the time of rising and setting 
is the same ; inasmuch as to the North ‘ of the 
Manasa lake, on the top of Mount Meru, the 
space traversed around is always the same. 
The teachers of old have explained this dis¬ 
crepancy ‘between the Text and the Pm-anas’. In 
the regions of Amaravat and the rest, the time of 
residence in the one following would be double the 
one of residence in the region mentioned before; 
and so on. By the “rising” of the Sun here is 
meant the capability of the Sun to be visible to the 
eyes of the creatures inhabiting those regions ; and 
“setting” means its invisibility. It is not the ordi¬ 
nary rising and setting” that is meant here. If there 
be no inhabitants in any region then though the Sun 
would be passing through that region, yet it would 
not be said either to rise” or to “set,” because in 
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such a case there would be no ■visibility or invisibi¬ 
lity* So the Samydmani (the Southern Region of 
Gods) continues to be inhabited twice to as long 
as Amaravati (the Eastern Region); and for the 
inhabitants of the Southern Region the Sun would 
rise towards what would be South in our concep¬ 
tion, and set towards what would be North for us ; 
and similarly with the Northern Region. For all 
these Regions, the Mem is to the North. At the 
time that in Amar avati the Sun would be meridian, 
in Samyamani , it would be seen to be just rising; 
and when it would be at meridian at this latter 
place, it would be found to be rising in Vanina's 
regions, the Western, And similarly in the 
North ; the circle traversed being everywhere the 
same- For the inhabitants of Ildvrita , who have 
the rays of the Sun stopped by enclosures of moun¬ 
tains all round, the Sun is always seen to rise over¬ 
head and set below the feet ; since the light of the 
Sun enters through the crevices in the top of the 
mountains. In the same manner, It may be inferred 
that persons living upon the various nectars, Rik, 
&o.,—as ako among the nectars themselves,— 
there is a gradual increase in their strength and 
virility; such inference being based upon the 
fact of the time of enjoyment being doubled, one 
after another. The “retirement,” “ rising,’, &c., are 
the same for the gods Rudras, &c., as well as for 
theose that know the aforesaid nectars. (1—4) 


Thus ends the Eighth Khanda of Adhyaya IIL 



ADHYA'YA III, 


KHANDAIX. 


3P4 ■dM'4l«lP-cI tTT*R g%?f ?T 3 

3T«#cf ?f f^R^cT^TpT S§T H \ H 

II ^ 11 


3 





*1 <^cR3Hga ^ 

JJ^ £|T g- ^=Rcf II3JI 

tf^pcrr 

^T 2J%c#S^clT rPTClfaq^ ^TO^T' 

<r%r i . 8 I 


That which is the fourth nectar, on that live 
Marutss with Soma at their head. Verily, the gods 
do not either eat or drink; looking upon this nectar, 
they are satisfied;. ■ (1) 

They retire into this colour, and rise from this 
colour* (2) 

One who knows this nectar, becomes one of the 
Maruts , and with Soma at his head, he comes to be 
satisfied by looking upon this nectar; He retires 
into this colour, and rises from this colour, (3) 

So long , as the Sun rises in the West and sets 
in the East, twice as long does It rise in the North 
aud set in the South. And so long does he attain the 
sovereign heavenly Kingdom of the Maruts . (5) 


Thus ends the Ninth Khanda of Adhyaya 111 * 



ADHYA'YA III. 


KHANDA X. 

sp-T gqsftaPti aaoir JpR i *r 

% sra^cl M fwc^fl^ ?2T o^r-cf II \ II 

^ t^r ^qjqMf^^^^i|cn^F?r II \ 11 

SET ^Fffcf *T <P^T i jj^T 

<1 d 

II \ II 

H qNRtf^T StKcT ^ciT 

^cITSSI^^HT ctl^lf^Mr^^^KI^ ^cTT 

II 8 It 

Th&t which is the fifth nectar, on that live the 
S&dhyas, with Brahma at their head. Verily, the 
gods do not either eat or drink. Looking upon this 
nectar, they are satisfied. _ (1) 

Thev retire into this colour, and rise from this 

f25 

colour. , ' 

One who knows this nectar, becomes one ot the 

SCidhyas ; and with Brafimd at his head, he comes 
to be satisfied by looking upon this nectar. 
He retires into this colour, and rises from this 

colour. ^ 

So long as the Sun rises in the North, and sets 

in the South, twice as long does it rise overhead 

11 
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and set down below. And so long does he attain 
the sovereign heavenly kingdom of the S&dhyas . (4) 

Thus ends the Tenth Khanda of Adhyaya III 


ADHYA’YA Hi. 

KHANDA XI, 

WI Her 

3T || ?| I 

Now rising from thence upward, He neither 
rises nor sets ; He stands alone in the middle. (1) 
Com .—Having by the aforesaid rising and 
setting helped the creatures to experience the effects 
of their actions, when these experiences have 
ended—the Sun takes all the creatures into himself ; 
and then, having risen beyond the time of helping 
the creatures, He rises within himself, on account 
of the absence of the creatures for whose sake he 
used to rise* And thus being located within himself. 
He does not rise, nor does He set; but alone, by 
Himself,— he., without any parts—He stands in the 
“ middle ”— i.e., within himself. Now, a certain 
learned person, being in the position of the Vasus, 
&c., and partaking of the enjoyment of the nectars 
“ Red ” and the rest, and having worshipp ed the 
Bun as the Self, and thereby becoming meditative, 
saw this mantra ; and then rising from his medita¬ 
tion spoke to another person who had questioned 
him thus : ‘ Since you have come from the Brahmic 
regions, will you tell me whether, there too as here. 
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the Sun moves along nights and days and thereby 
cuts short the lives of living beings.” Being thus 
asked, the reply that the meditating person gave is 
expressed in the following verse, as mentioned in 
the text below. 

^ q ^if^rpr 

\\ \ 11 

It is not so there ; He has not set; nor has He 
ever risen. O ye gods ! by this truth, may I not fall 
from Brahma. (2) 

Com. —In the regions of Brahma .• from where I 
have come, there is nothing like what you ask. 
Because there the Sun has never set; nor has He ever 
risen at any time. Being exhorted that his assertion, 
as to the Brahmic region being without the Sun, 
rising or setting, is not possible, the Yogi swears 
as it were : 0 ye gods who are witness to what I 
say, listen to what I say as the truth ; and by this 
truth may I not fall from—be opposed to —Brahma. 

H % 3T 31W ^ ¥T=fRf 

q ^ u \ n 

One who thus knows the secret of Brahma ,— 
for him, the Sun neither rises nor sets, for him* 
there is day once for all. (3) 

Com—With a view to show that the reply 
given above is true, the Text declares : “ For him , 
&c." For one who knows Brahma as explained 
above, the Sun neither rises nor sets; but for the 
Brahma-knower, there is day once for all, i.e., for 
him there is always day, inasmuch as. he is self- 
luminous. This is for one, who knows the secret 
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of Brahma — i.e., the three Vasus, cfee., the relations 
of the nectars, and whatever else has been explained 
above. The meaning is that the knower becomes 
the eternal unborn Brahma, not conditioned by time 
as marked by the rising and setting of the Sun. 

^tcfpIT qsuqfcW# 

g5JFT fqciT «ff ETRN j| S II 

Brahma explained this to Projapaii, PrajupaU 
to Manu, and Manu, to his descendants. And to 
Uddalaka A'runi the eldest son, his father explained 
touching this Brahma. {4) 

Com. This doctrine of Honey, Brahmd Hiran- 
yagarbha explain ed to Prajdpati Virat. This latter 
explained it to Manu. And Manu to his descendants 
Ikshiaku &c. This line of teachers is mentioned 
in order to enhance the value of the doctrine. And 
further this doctrine of Honey was explained to 
Udddlaka A’runi by his father,— A’rnni being the 
eldest son. 

^ 3T=T Ncfl 

n \ u 

This Brahma, the Father may explain to his- 
eldest son or to a worthy disciple. ( 5 ) 

Com. —The aforesaid doctrine of Brahma may 
be explained by other people also to the eldest son, 
who is the dearest of all, or to a worthy or deserv¬ 
ing disciple. 

HFWi ff-pfg: q-fiusficir 

Flf am |j % i| 
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And to no ons else ; even if he gave him the 
whole of the sea-girt earth full of treasure ; for this 
is greater than that,—yea greater than that. (6) 
Com.—-He should not explain it to any body 
else. For all the teachers of innumerable places, 
only two are allowed (for the imparting of the 
secret). Why this limitation ? If to such a teacher 
■one was to give all this sea-girt earth filled with all 
sorts of treasures and necessaries of life—in ex¬ 
change for the secret doctrine,—even then, all this 
would not be a fit exchange for it, because the im¬ 
parting of the secret of the Honey-doctrine h very 
much greater—more useful—than all the treasures. 
&c. The repetition implies reverence for the doc¬ 
trine. 


Thus ends the Eleventh Khanda of Adkydya Ill* 

ADHY'AYA III. 


KHANDA XII. 

JTRSft Hfl ^ ^ IMF 

^ m >3? ^ 5tHcT ^ in II 

Gdyatri is everything, whatsoever here exists. 
Speech indeed is Gdyatri ; for speech sings out and 
protects everything whatsoever here exists. (1) 
Com. —Inasmuch as this doctrine of Brahma 
leads to such excellent and transcendental results, 
it should be explained in another way also. In 
order to do this the text begins with “ Gdyatri is, 
and explains the IBrahma by means of tha 
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Gdyatri ; because Brahma —being free from all 
specifications and amenable only to such negations 
as ‘ not this, not that "—is incomprehensible by 
itself. Though there are many metres, yet it is 
the Gdyatri alone that is taken as a means of 
explaining Brahma ; simply because this is the 
most important of all the metres. And the all-im¬ 
portance of the Gdyatri at a sacrifice is due to the 
facts (1) of the Soma being held by this, (2) of its 
including the letters of all other metees and thus 
pervading over them, and (3) of its pervading over 
all the oblations at a sacrifice. And further, since 
Gdyatri is the essence of the Brdhmana , even the 
aforesaid Brahma does not have recourse to 
anything greater, neglecting the Gdyatri , which is 
very great in itself, and which is like the mother of 
the Brdhmana* And this, because it is a well- 
known fact the Gdyatri is something very great. 
For this reason it is by means of the Gdyatri that 
Brahma is explained. “ Fa ” means indeed . 
‘' Everything all the living beings, animate 

or inanimate—is Gdyatri . Since fit would be im¬ 
possible for a metre to be everything, the text 
explains Gdyatri as “ speech ” which is the source 
of the Gdyatri . Speech indeed is Gdyatru f 
“Speech is everything.” Because speech, having 
the form of Word “ sings out all living beings, 
i.e., names them as t# the Cow ” “ the Horse and 
protects them—*, e., encourages them, such as 
‘ don’t be afraid of this ; wherefore doest thou fear * 
and the like: and these being thus encouraged, 
become saved from all cause of fear. That speech 
sings and protects all things is due to the fact of it® 
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16 ? 


being indentical with Gdyairi • Because the Gdyairi 
Is called i£ Gdyatri simply because it sings ( Gdyati ) 
and protects {trayate). 

m I ht ^i4t4 sttct 44 '4? 

^f^RfNcir !l H !i 

That Gdyairi is this earth. For everything 
that exists rests on this ; and does not go beyond 
it . 0) 

Com .—The aforesaid Gdyatri^ which is every¬ 
thing that exists, is this earth. It is explained 
how it Is the earth; because It Is related to all 
living beings* But how is it related to all beings ? 
Because all beings, either animate or inanimate, 
rest on the earth and never transcend it. Just as 
the Gdyatri comes to be related to all beings, by 
singing and protecting , so does the earth become 
related to all beings, on account of the beings 
resting upon it. Hence Gdyatri is this earth. 

qj I jjt 3R *TT 

qroTT: qfqfgcTT qTRf#Fct " \ R 

That earth again is the body in man ; because 
the vital airs are located in this and do not go 

beyond it. _ 

Com .—That earth which has been said to be 
Gdyatri this- What is it ? It is that aggregate 
of causes and effects which is known as the “body” 
in a living man. Because the body is earthy. But 
how does the body come to be Gdyatri ? Well, be¬ 
cause it is in this that are located the vital airs 
known by the name “ BMta ” (Element). Thus 
then like the Earth, the body is the residence of the 
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vital airs known as “ elements ” and hence the 
body is Gdyatri. Also because the vital airs do not 
transcend this body . 

WFT W*~ 

JnuTT: STfcrfScrr JTlfiRft^FcT i 8 H 

That body in the man is the heart within the 
mam Because, in that, the vital airs rest ; and 
they do not go beyond it. (4) 

Com .—The body in man is Gdyatri. And that 
which is the heart in man—known by the name of 
** lotus ’’--Is Gdyatri . How ? Because the vital airs 
rest in it, therefore like the body, it is Gdyatri. And 
the vital airs do not transcend this. “ Prana is the 
father, Prana the mother ! not harming any beings’" 
—such are the Srutis. The vital airs are denoted 
by the word <c Bhilta 

%T srfjp-IT JTFTfft || || 

This Gdyatri has four feet, and is sixfold. This 
is also declared by a Mik. (5) 

Cbm.—The Gdyatri is a metre with four feet 
each foot having four syllables. It is sixfold in the 
shape of speech, creatures, earth, body, heart and 
vital airs. Speech and vital airs, though mentioned 
in connection with something else, are also forms 
of the Gdyatru Otherwise, the number six *would 
be impossible. This Brahma , known as “ Gdyatri” 
is also declared by another J?i&, through the 
Gdyatru 

OMNW WSFT ^f=TT 

8 ^ ll 
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Such is the greatness of It- Greater than It is- 
■ : ihe Purusha. His foot are all things. The three¬ 
footed Immortal is in heaven. (6) 

Com. —Such is the greatness of this Brahma 
■called “ Gdy atriP “ Such 5 ~*>., as much >s has 
been just explained as the Gdyatn having its foot 
as an emanation from Brahma , and having four 
feet and being sixfold. Than this Brahma * named 
Gdyatri, and partaking of the nature of an emana¬ 
tion, and having only a . verbal existence, the 
Purusha is greater,—this Purusha » having an 
existence in reality and not being a product is 
called “ Purusha ” because. it; fills everything 
and lies in the body." His ■ foot are all things"— 
Light, Food* &c., animate as well as inanimate. 
44 Three-footed”— i-e. f having three feet. The three¬ 
footed Immortal-—known as " .Purusha* "—lies in the 
h eaven of all that consists of Gdyairi ; that is to say * 
in the resplendent Self of his own. 

q| ffipwK sn^T srft'^T ^ h 

5ff|'3T 11 ^ 

This Brahma is the A’kasa outside the 
Purusha. ^ 

Com. —That which has been explained by 
means of the Gdyairi, as the: three-footed Immortal 
Brahma, is the same as the well-known element 
A’k&sa, which surrounds the Purusha on the 
outside. 

3$ sfjcf qTSWrT- 3^5 STT^FTRTT TI % 3^ 

«n^RT': * ^ 11 
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t ^ ie ^ kdsa ^bat is outside the Purusha is the 
A. kdsa that is inside the Purusha . (8) 

Com* The A'kdsa which surrounds the Purusha 
on the outside is that A'kdsa which is within the 
Purusha . 

* 

The A’kdsa that is inside the Purusha is the 
A kdsa within the heart; and this is omnipresent 
and unchanging. He who knows this obtains com¬ 
plete and imperishable greatness. (9) 

Com.' The A'kdsa that is inside the Purusha is 
the A'kdsa within the lotus of the heart. ..How can 
a single A'kdsa be threefoldf This is explained 
with regard to the objects of the external senses ; in 
the A kdsa of the waking state, we come across an 
excess of unhappiness. In comparison with this 
the pain is less intense inside the body,■■which is the 
place for dreams-,; .for, one is dreaming. In the 
A kdsa inside the heart again, one does not desire 
any desires, and dreams no dreams; hence the 
A kasa of deep sleep is one, wherein there is 
complete cessation of all pain. In this way it is 
only proper that a single . A-kdsa should be three- 
fold. Beginning with A'kdsa, outside the 
person the Text has gradually confined the A'kdsa 
to within the heart, with a view to eulogise the 
place where the mind is to be .■.concentrated. 1 Just 
as among the three worlds Kurukshetra is the 
most important; half of it is Kurukshetra and half 
PrithudalcaP This Brahma , in the shape of the 
A'kdsa in the heart is omnipresent, and should not 
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be taken as being confined within the heart only. 
An d though the mind is concentrated upon the 
A'kasa in the heart, yet, It is unchanging— i.e., not 
capable of any changes, and as such imperishable. 
Other things being changeable and limited are 
perishable; but the A'kasa within the heart is not 
so. He obtains complete and imperishable great¬ 
ness,—one who realises, during the present life, the 
existence of the omnipresent and unchanging 
Brahma just described. 


Thus ends the Twelfth Khanda of Adhyaya III. 


ADHYA'YA HI. 


KHANDA XIII. 


ifir-q f 37 771^7 W tT 31S53 Wt 

^•fq: ^ EfirTTrci^gi ?7 

*I3fcT * M 11 

Of that Heart there are five gates of the Devas. 
That which is the Eastern gate is the Prana ,; that 
is the Eye ; that is the Sun. One ought to meditate 
upon this as brightness and health. One who knows 

this becomes bright and healthy. > 

Corn .-- 1 Of that, Ac.” : this section is begun 
with a view to lay down the specialities of the gate¬ 
keeper, &c., as forming part of the meditation of 
the Brahma named ‘‘ Gayatn Just as in the 
ordinary world, the gate-keepers, being won over 
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by the service of the King, become the means of 
approaching the King himself, so too? in the present 
case. Of the Heart, spoken of above, there are five 
gates belonging to the Devas ; that is to say, the 
door-ways by which one could get at the Heavenly 
Regions, and which are guarded by the Devas, 
Prana , Sun and the rest. It is for this reason that 
they are called the s ‘ Gates of the Devas.’ 5 Of this 
He art--which is, as it were the Palace of Heaven— 
that which is the Eastern gate—that is to say, the 
gate-way on the Eastern side,—is Prana residing 
therein,—-that is to say, the particular breath that 
moves forward along that gate. Connected with 
this, and identical with it is the Eye ; and so also is 
the Sun,- as declared by the Sruti —' He is the 
exterior PrdnaP And the Sun resides in the heart 
through its residence in the shape of the eye as 
declared in the Vdjasaneya : “ Wherein is the Sun 
resident ? In the eye.” The deity of the up-breath- 
ing {Prtma) is one and the same with the Eye and 
the Sun, together with its substratum. It will be 
declared further on : Bv&k&to Prana —the oblation 
offered with this satisfies all this.” This Prana , 
being the keeper of the gate of Heaven, m Brahma. 
One desiring to get-at the Heavenly regions should 
meditate upon Prana as endowed with brightness 
—in the shape ef the Eye and: the Sun,—and as 
Health,—because the Sun is health. . And the 
result accruing; is that one who knows this becomes 
bright and healthy. Being won over by medita¬ 
tion, the gate-keeper becomes the means of arriving 
at the Heavenly Regions. This is the most import¬ 
ant result. : .. ' '' . : .■ 
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3Tq qtsFT 3TSFT: tT 

^cr^tsj ^^c^qrora ^F35 r- 4! Wei n ^4 ^ B R H 

Now that which is its Southern gate is Vydna , 
that is the Ear, that is the Moon. One ought to 
meditate upon it as prosperity and fame. He who 
knows this becomes prosperous and famous. (2) 
Com. —“ That which is its Southern gats —the 
particular Breath located therein performs vigorous 
deeds by taking hold of the Prana and Apdna> and 
then moving alone ; hence it is Vydna ; and related 
to this is the Ear, and similarly that is the Moon,—as 
declared by the Sruti : 44 By means of the Ear are 
created the Quarters and also the Moon,”—both of 
these together with their substrata, as * explained 
above. “ As prosperity and fame the Ear and the 
Moon are the causes of knowledge and food res¬ 
pectively ; and hence through these, the Vydna has 
prosperity (for its attribute). And one who has 
knowledge and food (wealth) obtains fame; and 
thus leading to fame, it has the character of fame. 
Hence, one ought to meditate upon it, as endowed 
with these two properties. The rest is similar to 
the last passage. 

3TSJ qiSFT qWf ^TTStnqr: 3JT 

^ ^4 item II- 

That which is its Western gate is Apdnat that 
is Speech, that is Fire. One ought, to meditate upon 
it as Brahmic glory and health. He who knows this' 
attains Brahmic glory and becomes healthy. (3) 
C'om.— c< That which Is its Western gate 0 — 
particular breath . .located . therein is Apana—m 
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called because it serves the purpose of throwing 
out the excretions. It is speech. And being 
connected with speech, it is also Fire. This is 
Brahmic glory ”—the glory of countenance 
resulting from a proper study of the Vedas ; and 
a proper study of the Vedas is connected with Fire. 
And Apdna is also health, inasmuch as it serves to 
swallow food. The rest as before. 

II « ll 

That which is its .Northern gate is Samdna, 
that is Mind) that is Rain. One should meditate 
upon it as Fame and Beauty. One who knows this 
becomes famous and beautiful. (4) 

Com .—“That which is its Northern gate 
the particular Breath located therein is Samdna ,— 
so called because it reduces all food and drink to an 
equilibrium. Connected with this is the Mind, 
the internal organ; and it is also Rain, i.e., the 
deity presiding over Rain ; because Water was 
created by the Mind ; so says the Sruti: “ By the 
Mind were created Water and Vanina.” This is 
fame ; because the knowledge of the Mind brings 
about Fame,—by which is meant celebrity behind 
one’s, back; and “ Vyushti ” is self-recognised 
beauty of the body. And since this leads to fame ; 
one acquires Fame, &c., &c., &c., as before. 

3P4 gFT N N Rig: N 
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That which is its upper gate is Ud&na , that is* 
Air, that is A'kdsa. One should meditate upon it 
as strength and greatness. One who knows this 
becomes strong and great. (5) 

Com ,— 44 That which is its upper gate is 
Ud&na ”—so called? because from the soles of the 
foot upward, it keeps moving along upwards, and 
works for prosperity. It is Air, and also its sub¬ 
stratum, the A'kdsa- And since Air and A'kdsa are 
the causes of strength and greatness, it is strength 
and greatness . The rest is similar to what has gone 
before. 

% =TT ^cT' ^ gJVTT: ST % 
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These verily are the five Brahma-persons? the 
gate-keepers of the Regions of Heaven. One who 
knows these five Brahma-persons, the gate-keepers 
of the Regions of Heaven, in his family a brave 
one is born ; and he himself reaches the Regions of 
Heaven,—one who thus knows the five Brahma- 
persons, the gate-keepers of the Regions of 
Heaven, (6) 

Com .—The five persons described above in 
connection with the five gates, are the persons— 
t>., servants—of the Brahma in the heart,—and 
these are the gate-keepers of the Regions of Heaven 
in the Heart ; just as there are gate-keepers for a 
King. By means of these—the Eye,Ear,Speech, Mind 
and Prana> when engaged in upward activity—are 
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closed the gates by which the Brahma in the heart 
could be reached. It is a fact of ordinary percep¬ 
tion, so long as the organs are not subjugated, the 
mind does not rest in the Brahma in the Heart 
on account of its being submerged in attachment 
to external objects, devoid of any reality. There¬ 
fore, it is only too true that these five persons 
of Brahma are the gate-keepers of the Regions of 
Heaven. Consequently, one who knows and 
meditates upon the above-described five persons of 
Brahma, the gate-keepers of the Regions of 
Heaven,—that is to say, brings them under 
control, by means of meditation,—such a person 
reaches the Brahma in the heart; just as 
a person who has won over the wardens of a King, 
is not stopped by them, and approaches the 
King without any molestation. And further, in 
the family of such a one who knows this, is born a 
brave son ; because he serves a brave person. And 
since a son serves to clear off one's debts, therefore 
the hope of such a result leads to people meditating 
upon Brahma. And again, then gradually, such 
knowledge leads to another result, viz,, the attain¬ 
ment of the Regions of Heaven. 

i) m qp; m fro iss uer- 

TO TOT- 

=qp pr mm q 
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\ Now that light which shines above this Heaven, 
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above everything, above all, in the highest worlds 
beyond which there are no worlds, that is the same 
as the light within the man. And it is thus visible : 
as when, in this body, we know the warmth by 
touch. It is thus audible : as when, on closing the 
Ears thus, one hears something like rumbling or 
bellowing, or the flaming of fire. One should 
meditate upon this that which is seen and heard. 
One who knows this, becomes conspicuous and 
celebrated— yea one who knows this. (7) 

Com ,—It has been declared that one who knows 
this and meditates upon the brave person, reaches 
Heaven; and it is also said that the three-footed Im¬ 
mortal resides in Heaven. Now, it must be proved 
that such a one is cognisable; by means amenable 
to such organs as the Eye and the Ear ; just as the 
existence of Fire is proved by the presence of 
smoke,-fee* It is only by this means that people 
could have a firm belief in what has been said ; by 
no other means could any conviction result. With 
this view, it is declared : 46 That light which shines 
above this Region of Heaven,”—the light self- 
luminous, and appearing as if shining , (because 
there is no possibility of that supreme light shining , 
in the ordinary sense of the word, as applied to Fire, 
&e.). “ Above everything ” is explained by “above 
all tilings that is to say, above the universe; 
because the universe is everything; and also because 
that which is beyond the universe is one and non- 
different. 64 Beyond which there are no worlds.” In- 
order to avoid the chancer of people interpreting 
4 anuttameshu * as a Taipurusha compound (mean¬ 
ing not high), it is added ** in the highest worlds ,t 
12 .- . 
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— i.e., in the Regions of Satya. See. These are 
called “ highest ” because they are very near to the 
Supreme Lord, as residing in his immediate effects, 
Hiranyagarbha and the like. This light is the same 
as the one which is within the man,—cognisable, 
through warmth and sound which are perceivable 
by the Eye and the Ear. The touch that is perceived 
by the skin is also perceived by the Eye ; the skin 
only serving to strengthen the visual perception ; 

because colour and touch are always concomitant_ 

It is now explained how the marks of that light are 
amenable to the Eye and the Bar. “ As when 
an adverb—“in this body,” touching it by the hand, 
one cognises the warmth of touch, which is always 
concomitant with form. This warmth quite consis¬ 
tently comes to be the mark of the Light of the 
Intelligent Self, which has entered into the body, 
for the purpose of differentiating name and form. 
Because warmth is never apart from the Self during 
life, one is known to be living while he is warm, 
and to be dying when he is cold ; and at the time of 
death, the Light reverts to the Supreme Deity ; and 
is thus held to emanate from the Supreme. There¬ 
fore warmth is a distinguishing mark of the Light, 
just as smoke is of Fire. Thus then, of this Supreme 
Light, the following is the means of seeing It 
directly. In the same manner, of that Light, the 
following is the means of hearing It directly. When 
a person wishes to hear the mark of the Light, 
then he closing his ears thus,—by means of his 
fingers—hears within the body, a rumbling like 
that of a chariot, or a bellowing, like that of the 
bull, or a sound like the flaming of fire. Thus then. 
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this Light, having visible and audible" marks, 
•should be meditated upon as something seen and 
heard . By such meditation one becomes conspi¬ 
cuous and famous. ‘‘Conspicuous”—this expresses 
the result accruing in the form, or body, from 
■meditation upon the Light as endowed with warmth 
of touch; because touch and form are always 
concomitant; and also because conspicuousness of 
form is what is most desired. It is only in this 
way that the mention of the result—conspicuous¬ 
ness—could be explained; and not if the result 
were said to consist only in softness of touch and 
the like. ‘'One who knows ”—the two properties as 
described above. (This is the visible result). The 
invisible result has already been explained, in the 
shape of the attainment of the Regions of Heaven. 
The repetition is meant to show reverence for the 
subject treated of- 


Thus ends the Thirteenth Khancla of Adhydya 111 • 


ADHYA'YA III. 


KHANDA XIV. 
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All this is Brahma-, beginning, ending and 
continuing in It. One ought to meditate upon It 
■calmly. Now, because man consists in his will. 
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According as his will is in this world, so will the 
man be after he has departed hence. He ought to 
have (this) will. 

Cbm.—With a view to lay down the meditation, 
as endowed with particular excellences, of the same 
Brahma as the one described above as the “three¬ 
footed Immortal” one, endowed with endless 
properties and infinite powers, and capable of being 
meditated upon endless forms,—it is declared i "All 
this, &c" : “ Khalu" is only as an ornament of 
speech without any meaning here. “This” universe 
differentiated into Hame and Form, forming the 
object of Perception, &c.—“is Brahma," the cause; 
it is called “Brahma" because of its high develop¬ 
ment. “But how can the character of Brahma 
belong to'all ?” It is explained: “as beginning * 
ending and continuing in it" Everything, begin¬ 
ning with Light, Food, &e., is born out of Brahma : 
hence “beginning in It.” Similarly in an order 
reverse of that of birth, all this dissolves into 
Brahma,— becomes identified with It : hence 
“ending in It.” In the same manner, during 
existence, everything lives and moves in It; (hence 
“continuing in It”). Thus, at all periods of time 
this universe remains one with Brahma ; and is 
never cognised apart frcm It. Consequently, this 
Universe is That ( Brahma) itself. As such is the 
case, so it is one, without a second,—as will be ex¬ 
plained in detail in the sixth Adhyaya. Because 
all this is Brahma, therefore one ought to meditate 
upon all this, as Brahma, endowed with the pro¬ 
perties hereafter explained ; and such meditation 
should be carried on with calmness,-?.e., while 
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■meditating, one should keep himself controlled, free 
from the discrepancies of affection, aversion and 
the like. In what way Is one to meditate ? “ Me 

ought to have this will “ will ” is determination 
that such and such a thing will be thus and never 
otherwise; audit is this feeling that one should 
have, and thereby meditate ; such Is the construc¬ 
tion of the passage. Now, what is to be accompli¬ 
shed by having the determination? And in what 
way is one to have the determination ? 44 Now man , 
-c&c.’V is meant to show the having of a will brings 
about the accomplishment of a desired end. H Aiha 
khalu "--‘because'; because the living man consists 
in his will — i.e., is constituted by his determination * 
According as a man’s will or determination is, in 
this world, during his present life,—so does he 
become when he has departed from this body- 
that is to say, his condition is in keeping with the 
result in accordance with his will* This fact we 
come to know from the scriptures : s< Thinking 
over whatever disposition, one renounces the body 
in the end, &c.” (Bhagavad Gita.) And Inasmuch 
as such sequence is maintained by the Scriptures, 
one who knows this, should have this will—i.e., the 
will or determination that we are going to explain. 
The meaning is that since the Scriptures lay down 
the fact of future results being in keeping with 
one’s determinations, therefore one ought to have 
this will. r 
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The Intelligent, whose form is light, whose 
thoughts are true, whose nature is like A’kdsa, the 
Creator of all, all desires, all odours, all tastes,— 
pervading over all this, being without speech, 
without confusion. (2} 

Com. —What sort of will or determination is 
one to have ? “ The Intelligent ”—(literally) con¬ 
sisting of the mind, \ Mind ’ being explained as that 
by which one thinks; i.e., “that which exercises its 
own independent function towards objects.” “ Con¬ 
sisting of mind ” means functioning like the mind, 
and desisting also like it. Hence also it is one 
“ whose body is spiritby “Prana” here is meant 
the “Astral self” imbedded in intelligence and 
activity. That which is Prdna is intelligence, 
that which is intelligence is Prdna ” —says 
the Sruti. And this Prdna. is his body. “ Whose 
form is light-P “ Light ” is effulgence in the 
shape of consciousness ; and this is his form. 
Whose thoughts are true one whose determina¬ 
tions are never false. Of ordinary worldly people,, 
the determination is not always successful; such 
is not the case with the Lord. A determination is 
said to have false results, when it is based upon 
untrue foundations; as will be explained later 
on—“based upon untruth, &c.” “ Whose nature 
ts, like A’kdsa the similarity of the Lord to 
A’kdsa consists of omnipresence, subtle charac¬ 
ter, absence of shape, &c. “ Creator of all ” 
the whole universe is his creation; and the 
whole world being His creation. He is one whose 
creation everything is; says the Sruti: “He 
is the Creator of all.” “ Having all desiresP 
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one who has all the desires, that are free from 
evil ;—says the Sruii : “I am the desires, with 
regard to creatures, not contrary to virtue.” "Well, 
the assertion being that ‘I am the desires,’ the word 
*Sarvakama' in the Text cannot be explained as a 
* Bahuvrthi 9 compound (but a Geneiive Taipurusha)* 
Not so. Inasmuch as desire is something caused, 
(if the Lord were held to be identical with the 
desire), He would come to be for another’s sake, 
just like sound, &c. Therefore? the assertion “ I 
am desire” must be explained in accordance with 
‘Sarvak&ma’ taken as "Bahuvrihi compound Having 
ail odours i.e., one who is endowed with all 
pleasing odours ; says the Srati : ‘Pure smell in the 
Earth. 5 The same is the case with -“tastes*', inas¬ 
much as the experience of impure odour and taste 
is declared to be due to connection with evil ; says 
the Sruti : “Hence, one smells both what is good¬ 
smelling and what is bad-smelling, because he is 
struck with evil.” And for the Lord, ‘there is no 
connection with evil*: inasmuch as in Him, there is 
no possibility of the discrepancies of ignorance and 
the rest. “ Pervading over all this” universe. 45 With¬ 
out speech “ V&k’ } is that whereby any thing is 
spoken, and identical with this is tr Yaka' ; or 
“ Ydka” may be explained as “ Yacht + ghan (instru¬ 
mental).” One to whom this belongs is “ ? dH”, 
and he who is not that is “Avdki” The negation 
of speech is tentative ; people would think that for 
the purpose of cognising odour, taste, &c., the Lord 
has adequate organs, the nose and others ; but all 
these are negatived by the negation of speech : say 
the Texts also : ‘ ‘without hands and feet He movee 
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and holds, sees without eyes, and hears without 
ears.” “Without confusion:” w hen one fails to 
attain a desired object, he becomes confused; while 
the Lord, having all His desires fulfilled, and thus 

fusion eternaIIy satisfied > °an never have any eon- 
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Having all actions, having all desires, having 
all odours, having all tastes, pervading over all this, 
without speech, without confusion;—this my self 
within the heart, is that Brahma . I shall attain It, 
on departing from this world. Verily, one who has 
this faith, has no uncertainties. Thus said Sandilya 
yea Sandilya. 

Com.— The Lord is to be meditated upon as 
pointed out by the aforesaid qualifications, and not 
as qualified by them. In ordinary parlance? when 
one says 4 ' bring the King’s man ” or 44 one having 
cows of variegated colour/’people do not go to 
fetch the qualifications ; so too, people might apply 
the same rule, to the case in question. Hence, with 
a view to negative this misconception, the Text re¬ 
peats : 44 Having all actions , d&c,” Therefore it is the 
Lord, as qualified by the above-described properties 
of Intelligence and the rest, that is to be meditated 
upon. It is for this reason too that in the 8th and 
7th Chapters, we have 44 That Thou art/ 5 44 All this 
Self alone,” “ It does not make him the King of 
Heaven here.” The force of the sentence 44 This my 
Self is Brahma ” shows that the word 4J Self ” here 
does not denote the “ counter-self 39 alone; because 
the genitive case ending in 44 thy/’ which denotes 
relation, as also 44 this I shall attain/’shows that 
the one is the nominative and the other the objec¬ 
tive. 4£ In the 6th Chapter too, * then do I attain 
eminence,’ points to the fact of the attainment of 
eminence being removed by a certain period of 
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siam'fio ^ r° : j be ? ause the P ass age you quote only- 
g , t^e fact of the body continuing for a while, 
under the influence of the momentum imparted by 
past experiences and as such there is no difference 

' lj 6 J erw * se * meaning of these passages- 

wouid contradict the sense of such passages as 
at thou art,’ &c. Though it is true that the 
fact of the word “Self” here signifying the 
counter-self” is supported by the fact of Brahma 
eing the object of the discourse, on account of 
such passages as “ All this is Brahma;' “ This my 
belf m the heart is that Brahma;'—jet the text 
makes mention of the disappearance of this Self 
without totally giving up the aforesaid Self : “when 
1 shall attain this, on departing from this body.” 
One who has a firm conviction that, * I know the 
7*® 11 of the nature of the will’ and has a firm faith 
a,t on departure from this body he would surely 
return to it, such an one has no uncertainties as to 
any chance of his not reaching that. One who 
knows all this becomes endowed with the powers of 
t e Lord, with.-■ reference to the above-described 
results of the aforesaid determination,—-so said 
S&ndilya, the sage. The repetition is meant to 
show reverence to the subject treated of. 

Thus endMhe. Fourteenth Khan da of Adhya’ya III. 




adhyaya hi. 


khanda XV. 
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The chest, having the sky for its inside andAhe 
earth for its bottom, does not decay ; the quavers 
are its corners, and heaven is its upper n '• X 

chest is a treasury ; within it rests all thi* V j 

Com .—It has been said above tha„ abr 
son is born in his family. ” But the mere bxrfe of 

a brave son is not enough ^ 4he protection of the 

father, because says another text: It is only 

properly instructed son that they cad_ good ^ 

Hence ' with a ^iew to consider the. . 

making him long-lived, the Doctrine of the■ ohestn 
now begun- It would have been .V era _ 

after the aforesaid passage; but since the c 

tionof more important matters 

considered now. if The chest that has the 
inner space-is called ‘chest ’ because it resembles 
a chest in many respects and it has the ear 
its base or bottom. This chest never decays 
because it constitutes all the three worlds ; and as 
such continues to exist through thousands of aeon., 
The quarters are its corners, and heaven the upper 
lid of this chest. This above described chest ts a 
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treasury ”—that in which treasures , in the 
shape of the results of the actions of living beings, 
are deposited . Within it, rests “ all this ”—the 
results of actions together with the causes thereof 
as cognised by means of sense-perception and the 
rest. 

etMi 3TH 

313 fern w 

M ht ^ 11 

Its Eastern side is called Juhu> its Southern 
side is called Bahamdnd; its Western side is called 
Bdjrd, its Northern side is called Suhhutd* The 
child of these is Air. One, who thus knows Air, as 
the child of the quarters, never weeps for his son. I 
verily know Air as the child of the quarters,—may 
1 never weep for my son ! {%) 

Com .—Of this chest, the part to the East is 
called 44 Jukfi , ”— i.e., the side East, turned towards 
which sacrificers offer the oblations. The Southern 
side is called the 61 Sakamdnd ’’—that quarter, 
the region of /Fames, in which people suffer the 
results of evil deeds. The Western side is called 
44 Rdjni * ™so called because it is lorded over 
by the king Taruna , or because it is red with 
the colours of evening. The Northern side is called 
44 Subhiit&, ** because it is lorded over by I’sa, 
Kubera and others, all having much wealth i: Of 
these quarters Air is the child,”—because Air is 
produced from the quarters ; as declared by such 
texts as the 44 first wind, &c.” Thus then, if one 
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who wishes his son to be long-lived, knows the 
above-described Air as the immortal child of the 
quarters, he never weeps for the sake of his son,— 
his son never dies. Since the knowledge of the 
doctrine of the chest, the quarters and their child Is 
so excellent, therefore I, desiring my son to be 
long-lived, know Air as the child of the quarters. 
Therefore, may I not weep for the death of my 
son,— i.e^ may I have no occasion to weep for the 
sake of my son. 

3TftS #tTOSg^TS§qrsg?IT SfTOI 
5R%Sg?nsg?fTS5PT il \ i! 

I turn to. the imperishable chest, for such and: 
such and such. I turn.to Prana , for such and such 
and such. I turn to Bhuh for such and such and 
such. I turn to Bhuvah for such and such and 
such. I turn to Svah for such and such and such. (3) 
(7om—For the sake of the long life of my son, 
I turn to the imperishable chest, described above* 
“ For such, fee./’—he pronounces his son’s name 
three times. Similarly, 44 1 turn to Prana , &c. t , 
&c. } &c.;’* always saying 44 1 turn *’ and repeating 
his son’s name thrice. 

q^=q srrerf RF3TT qT ^tfq ^ qf^ 

II 8 il 
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When I said ! I turn to Prana,' Prdna, is all 
this that exists—to that! turned. 
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When I said 1 1 turn to Bhuh what I said was 
that I turn to the Earth, the Sky and Heaven. (5} 
Com, — When I said “ I turn to Prana ” —This 
is introduced with a view to explain what has been 
said above. Prana : all this, the whole r .world,that 
exists ; as . will be explained later on: “ Just as 
spokes in the wheel, &c.” Hence by turning to 
Prana, I turned to all this. In the same manner, 
when I said Sj I turn to Bhtih,” what I meant was 
that I turn to the three worlds, the Earth, &c. 

3TST efi?j EFq^T 

3^*1 II A 11 

, SWR? SFR% 

^TFi^j cK'iN'Hl. H ^ II 

When I said 4 1 turn to BhiwahY what I said 
was that I turn to Fire to Air and to the Sun. (6) 
When I said * I turn to Svahf what I said was 
that I turn to Rig-veda , to Yajur-veda , to Sama- 
meda, — Yea that was what I said. (7) 

Com---When I said 4 1 turn to Bkuvah / I 
meant to say that I turn to Fire, &c. When I said 
1 1 turn to Svahfl meant to say that I turn to 
Rig-veda , &c. One ought to recite [the aforesaid 
Mantras and then he should meditate upon the 
above-described imperishable chest, together with 
the child of the quarters. The repetition (of 
u Yadavocham”) is meant to show reverence to the 
subject of discourse. 


Thus ends the Fifteenth Khanda of Adhydya IIL 




ADHYA'YAIIL 


KHAN DA XVI 
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Man, verily, is .the Sacrifice. His twenty- 
four years are the morning libation. The Gayatri 
has twenty-four syllables, and the morning-libation 
is related to the Qciyatr A With this the Vasus are 
connected. The Pr&nas are the Vasus, for they 
make all this abide. (1 

Com *—The method of meditation and recita¬ 
tion, for the sake of the long life of the son, has 
been explained. 3SF.ow, the Text proceeds today 
down the meditation and recitation whereby one 
could prolong his own life. It is only while one is 
living that he enjoys the company of his son and 
others ; hence, the Text describes the person as the 
Sacrifice. *. “ Man the material aggregate 

endowed with ."life-—* 4 Verily ” “ is Sacrifice.** The 
Text next proceeds to establish the fact of the man 
being Sacrifice, on the ground of his similarities 
with the Sacrifice. How ? The first twenty-four 
years of the man’s life are the morning-libation of 
the Sacrifice named “ Man.” What is the similarity 
between the two ? It is this : The Gayatri metre 
has twenty-four syllables, and the morning-libation 
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of the Sacrifice is connected with the Gayatri metre. 
Therefore through the first twenty-four years of 
his life, the man becomes, as it were, equipped 
with the morning-libation. And this being a point 
of similarity between the ordinary Sacrifice and the 
man, he is the Sacrifice. In the same manner the 
other two parts of the man’s life may be explained 
as the other two libations, based upon the similarity 
of the years with the number of syllables in the 
Trtshtub and Jagatt metres. And again, with the 
morning-libation of the “ Man ” as Sacrifice, just 
as with that of the ordinary Sacrifice, the Vasus 
are connected ;— i.e„ they being the deities of the 
Libations are their Lords. It may be considered 
that, as in the ordinary sacrifice, so in the “ Man ” 
too, the Vasus meant are the deities Fire and the 
rest ; hence (in order to remove this misconception) 
this point is specially explained : “ The Pranas are 
the Vasus,"— “ Pr&na ’’ being the Senses, Speech, 
&c„ and also the Breaths ; because they make all 
the living creatures, beginning with man, “abide.” 
It is only while the Prtinas abide in the body, that 
all these continue to live, and never otherwise. 
Hence, inasmuch as the Pranas abide, and make 
others abide, they are “ Vasus." 

3 i^p^SHdMcd |q(cSri'Jfl q^fcf ^ $■ 

SfliB TfiSf snoTRT cj^jf 
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If, in that age, anything ail him, he should 
say : * Oh ye Prdnas , ye Vasus, ■ extend this my 
morning-libation to the midday-libation, that I, tho 
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Sacrifice, may not be cut off in the midst of the 
Prdnas —Fasws.’ Thus, he recovers from the illness, 
and becomes free from ailments. (2) 

Com .—‘For one who has accomplished the 
aforesaid sacrifice, if, in his age equipped with the 
morning-libation, if some disease, or other cause of' 
danger of death, should bring about some pain,— 
then the sacrificial person, thinking himself to be 
the Sacrifice, should recite the following mantra : 
“0 ye Pranas, Vasus , extend this accomplished 
morning-libation of mine to the midday-libation 
i.e., join together the first period of life with the 
second half ; may I not be cut off in the midst of 
Pranas , Vasus } the'lords of the morning-libation.” 
The practical ‘ iti 9 is meant to signify the end of 
the Mantra to be recited. By means of this recita¬ 
tion and meditation, h e recovers from that illness ; 
and having recovered from it, becomes free from 
ailments. 

W 37-^T- 

2?<nT= SPIT m Wi 5155^ il \ i! 

The forty-four years are the midday-oblation. 
The Trishtub has forty-four syllables, and the 
midday-libation is related to the Trishtub. With 
this, the Budras are connected. The Prdnas are 
the Rudras ; for they make all this cry. (3) 

ft ^ijnrRTOTT W % 

SrpJTRR 

mm ^|=r m <prr^r f a a a 

13 
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If, in that age, anything ail him, he should say: 
4 O ye Pranas , ye Rudras , extend this my midday- 
libation to the third libation ; that I, the Sacrifice, 
may not be cut off in the midst of the 4 Pranas — 
Rudrasf Thus, he recovers from the illness? and 
becomes free from ailments, (4) 

Coin.— " The forty-four years , &c .,—similar to 
the above. Those that make to cry are the 
u RudrasP Inasmuch as people are cruel in the 
middle age, they are called “ Rudras.” 

m cfctcfr 

3T^CT Wl$\ cI^sfTSsf^TT 

STTOTT ^ U <\ W 

The forty-eight years are the third oblation. 
The Jagati has forty-eight syllables? and the third 
libation is related to the Jagati . With this, the 
A'dityds are connected. The Pranas are the 
A'dity&s ; for they take up all this. (5) 


i f^jjqcftoET if^TcTO 3TTf3?qT ^ 



# m *r=rftr n s n 


If, in that age, anything ail him, he should 
say : *0 Pranas, ye A'dityds, extend this my third 
libation unto the full span of life, that I, the Sacri¬ 
fice, may not be cut off in the midst otthe Pranas, 
A'dityds* ■ Thus, he recovers from illness, and 
becomes free from ailments. (6) 

■Com .—In the same manner the A'dityds are 
the Prfmas; since they take up all this—the aggre¬ 
gate of sound, &c., therefore they are called 
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44 A'dityas 4 ‘extend the third libation to the full 
span of life”—to a hundred and sixteen years; that 
Is to say, complete the sacrifice. The rest is similar 
to what has gone before. 

^ W % clftSHIf f% FT tx^q- 

m'Hl ^ ^ ^ i V9 tl 

Knowing this, Mahidasa A iiareya said : ‘Why 
do you afflict me, I who will not die by it?’ He 
lived a hundred and sixteen years. He too, who 
knows this, lives to a hundred and sixteen years, (7) 
Com* —That the requisite knowledge must 
necessarily bring out the proper results is shown by 
an example : Knowing the above philosophy of the 
sacrifice, the son Itara , Mahidasa by name, said : 
“Why,” for what purpose, “ O disease, do you 
afflict me with this pain ?—I who am the Sacrifice, 
and will never die by this disease; hence useless is 
your trouble.” This he said. And being thus 
determined, he lived to a hundred and sixteen years; 
and any one who has the above determination, and 
knows the above-described philosophy of the sacri¬ 
fice will live to a hundred and sixteen years. 

Thus ends the Sixteenth K'handa of Adhydga I1L 


ADHYA'YA HI. 


KHANDA XVII. 

?T qfcMTrera 35J ^cf cfT SIFT 5^5T II \ II 

That he hungers, that he thirsts, that he is not 
happy,—these are his initiatory rites. (1) 

Com. That he hungers, &c’’ serves to point 
out the similarity of the man with the sacrifice ; 
and as such, is connected with what has gone 
before. That he hungers,” i.e .,—desires to eat ; 
“that he thirsts,” i.e., desires to drink; “that he is 
not happy, on account of the non-attainment of 
some desired object, when he experiences pain;— 
all these constitute his initiatory rites; because 
the sacrifice too leads to pain, and as such there is 
the similarity of painfulness. 

^ qfcqqfci 11 \ I I 

And, that he eats, that he drinks, that he is 
happy,—and then he comes to be (one) with the 
Upasadas. (2) 

Com. That he eats, that he drinks, and that he 
enjoys, pleasure by the attainment of desired 
objects,—then he becomes similar to the Upasadas. 
The Upasadas (a particular class of sacrificers) have 
the pleasure due to the observance of taking nothing 
but milk. During the performance of a sacrifice, 
the sacrifieer breathes freely with hope, when the 
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days during which he can eat little draw nearer. 
Hence, there is a similarity between Eating , &c. f 
and the Upasadas . 

=qifcf 

II ^ II 

And that he laughs, that he eats, that he 
•delights himself,—then he comes to be with the 
Stutasastras . (3) 

Com. —That he laughs, &c., «&c., by these he 
comes to be similar with the Stuiasastras ; because 
there is a similarity of being accompanied by sound. 

qrPTT cIT c$S5- 

°tt: li 8 II 

And, penance, charity, uprightness and not- 
killmg 5 ^-these are his priestly gifts. (4) 

Com. —Penance, &c., are his priestly gifts ; 
because of the similarity of strengthening or 
completing righteousness. 

m\ \\ \ II 

When they say 4 Soshyati/ ‘Asoshta^ that is 
his new birth. His death is the Avabhriiha . (5) 

Com. —'Since the Sacrifice is man, therefore the 
mother is going to give him birth; they say 
itf Soshyati” (will give birth), with reference to the 
mother. And when she has given birth, then they 
say “ Asoshta 99 (i.e., has given birth). Just as in 
the case of the ordinary sacrifice, they say 
“ Soshyati Somam ” {Devadaita will pour out the 
Soma) and “ Asoshta Soma” (Yagnadatta has poured 
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of S ° m . aAnd tIlus > tliere being a similarity 
of expressions in the two cases, the man is 

Ito a; f ef r‘ 01 * i6 m ‘" bsi ”e 

“ Ssitl Tf":. With >“* expressions as 

furtht Lt It' .!°r“ U ‘ eS hi8 n6w Mrtk. And 

ttf™; • (final Bath) of 

tne man, m the shape of Sacrifice. 

^ ^ ^ , u I, 

this t?? a -f after ha¥in S communicated 

this to the son o/ iW*. said to him- 

and he became thirstless,—at the time of «,<, ’j 

one ought to take refuge in these th“ee ‘ Thlu^l 

the imperishable. Them „ri ti T 1 

Tkouart (He 1272 a f*V“ lil { «" d 

these are these twoversl * “ ‘ hlS 

the s™” ! o7^ hiS , Pii !° 9 ° phr is suob i- Krishna 
° f ?e rak ‘- “ put » S ‘0P to all his desire for 

this ,phil»ophy?oL : rr i'Ciraf 9 l“‘-' eUlofi:isea 

‘^Ont whfk i9 ab T fhitPtophy to* Kris™,® sl°d i 

the timJ of d.°Th afW * Said Saorifi “. should, at 

mL fl V . j-aese Mantras are specified * ( 1 ) 

“Th Ta a 3 rM erSe u ei i ni “ e With kshitamad 

* m eprishable, —iaddressed to the Prdna 

th 1 « n . lfied - w ’ lt}l tbe 0ne residing in the Sun • (2) 

^ a TJ er f e ’ addr8SSed to tIie same, beginning 
with Achyutamasi,"—"Thou art unchangeable^’ 

*f’ T 6 - chaQge3t thiQe form ; «d (s) Z r^s 

rse egmmng with “ Prdnasamsitamasi ,”—“Thou 



WITH SRI SANKARA’S COMMENTARY 


199 


art Prana, properly refined, or subtle,— i.e., the 
very essence of Pr&naf And on this subject} of 
eulogising the Philosophy, there are the ‘ following 
two verses. These two verses are not meant for 
recitation ; since the Test specifies the number of 
Mantras to be recited as threeand if the 
following two were also meant to be recited, then 
the number would become five ; and thereby con¬ 
tradict the number specified before. 

|| ^ II 

Of the eternal seed, they see the day-like light, 
which shines in the Effulgent Perceiving, above 
darkness, the higher light} as the higher light within 
the heart, we reached the bright divine source of 
energy, the sun, the highest light,'— yea the highest 
light. (7) 

Com .—The Ha' in ' at ’ and the particle Hf are 
both without meaning, ££ Of the eternal seed ”—‘seed 1 " 
is the cause of the Universe, named “Sat of this,, 
they see the light or brightness- The deprived 
of the accompanying Ha’ is to be taken with 
“pasyanti.” What is that light which they see fit-, 
is “day-like 9 - — i.e., the light of Brahman is all- 
pervading like the day. The meaning of the 
sentence Is that those that know Brahman having 
their eyes set aside, with their hearts purified by 
means of the restrictions of the Ascetic life see 
that light all round. “Par ah means Par am , by 
change of gender since it qualifies 44 Jyotih ” which 
is neuter. “ That which shines in the Effulgent '— 
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that is, that which exists in the Effulgent Supreme 
Brahman. And it is only when brightened by this 
ight, that the Sun shines, the Moon appears bright, 
the lightning lightens, and the planets and stars 
shine out. ^ And again, another seer of the Mantra 
f 1 this: Perceiving the aforesaid light, above the 

darkness of Ignorance,-or the dispeller of Ignor¬ 
ance, the higher light in the Sun,-perceiving 
this we reached, fec.’Such is the connection of the 

rlrirT 1106 ' P'S hght resides in our heart; and 
residing m the Sun, this hght is one only ;-that 

which is higher even than the other high lights. 

erceivmg this light, we reached. What did we 
».ch , We reached source 

s.e., the Sun, so called, because it is the Sun that 
energizes the liquids, rays and Pranas of the 
Universe This highest light did we reach,-the 
hght higher than all other lights did we reach ! It 
is this light that is eulogised by these two Rik 
verses, and referred to by the foregoing three Yajus 

lnTl\u The rep6titi0n is with a view to show the 
end of the assumption (of Man) as Sacrifice. 

Thus ends the Seventeenth Khanda of Adhy&ya III. 


ADHYA’YA III. 
KHANDA XVIII. 

^ II ? II 
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One should meditate * upon the mind as 
’Brahman,— this with regard to the body, Now, 
with regard to the gods : A'kdsa is Brahman . Thus 
becomes taught both that which refers to the body, 
and that which refers to the gods. (1) 

Com .—The Lord has been explained above, as 
consisting of the mind ; and also that "A'kdsa is 
the Self,” this being based upon-a partial attribute 
of Brahman. Now, the Text begins to lay down 
the propriety of the meditating upon Mind and 
A'kdsa , as the complete Brahman : "Mind as 
Brahman , &c*' “ Manas ” is that by which one 
thinks? i.e., the internal organ; and that is Brahman , 
—thus should one meditate. This philosophy of 
the Self is with regard to the body. Next, we are 
going to explain it with reference to the gods : One 
ought to meditate upon the A'kdsa as Brahman . 
Thus, becomes taught the philosophy of Brahman , 
both with regard to the body, and with regard to 
the gods. Inasmuch as both A'kdsa and Mind are 
subtle in character, and Brahman is approachable 
by means of the Mind, it is only proper to meditate 
upon the mind as Brahman . The same with 
A'kdsa, inasmuch as much as this also is subtle, all- 
pervading, and free from limitations. 

^I^TTg: STTOJ: qr^: TR; 

W 1 TR[ qiff R3P 

^ i I' 

That Brahman has four feet. Speech is one 
foot, odour is one foot, the eye is one foot, the 
car is one foot ; this with reference to the body. 
Now, with reference to the gods: fire is one 
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foot, air is one foot, the Sun is one foot, the- 
quarters are one foot. Thus, become taught both 
that with reference to the body, and that with 
reference to the gods. (g) 

Com .—This Brahman, ‘Mind’ by name, has 
four feet. How is the Mind-Brahman four-footed ? 
Speech, odour, eye and ear are the feet. This with 
reference to the body. Fow that with reference to 
the gods, as regards Brahman named “ ABcam" 
Fire, Air, Sun and the Quarters are the four feet. 
Thus, comes to be taught both the four-footed 
Brahman ,—that with reference to the body, and 
that with reference to the gods. 


WFT3" HTSIfRT 'fllfcl cPTfw 

^ SfrfcJ ^ cTTfcT q' ^4 4? !l3jl 

, . Speech is the fourth foot of Brahman. It 
shines and warms with the light of Fire. One who- 
nows this shines and warms up with renown, fame 

and Brahmic glory. ^ 

Com.— Speech is the fourth foot of Mind- 
«fahman,m comparison to the other three feet 

' S b7 meanS ° f the foot of Speech that 
the Mmd approaches the denotable objects, cow, & c 

Therefore, Speech is like a foot of Mind. In the 

~ n ^’ m° U J iS a f °° fc - Becauseit is through 
dour that the Mmd approaches objects of smell 
Similarly, the Eye is a foot; the Ear is one foot & c 
This constitutes the four-footed character of th« 

*° the bod * Now, with 

are the f 5 Flre ’ Air > Sun and the Quarters 

like the feVnf th A ' k6aa ‘ Brahman > attached to it, 
like the feet of the cow to its belly. Hence, the 
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fire* &c. 3 are called the feet of A'k&sci. Thus comes 
to be taught the four-footed, both with regard to 
the body and to the gods. Among these, Speech is 
the fourth foot of the Mind-Brahman ; and this 
shines and warms, with the divine light of Fire. 
Or again, Speech, when inflamed by the food of fire, 
in the shape of oils, butter, &c., comes to shine and 
warm; that Is, comes to be encouraged to know. 
The result accruing to the knower of this is that 
one who knows what has been said before, comes to 
shine and warm with fame, renown and Brahmic 
glory. 

^ f%=q 

^TRT =sf ^ cTqfcf ^ 

^ II 8 II 

Breath (Odour) is the fourth foot of Brahman . 
It shines and warms with the light of Air, One 
who knows this shines and warms with renown, 
fame and Brahmic glory. (4) 

s^otstc^: w *r snf^vr h[rt ^ 

cftRt ^ *nfci sqfct ^ ^c^tt ^t^tt q qs 

ts II ^ II 

The Eye is the fourth-foot of Brahman. It 
shines and warms with the light of the Sun. One 
who knows this shines and warms with renown, 
fame and Brahmic glory. (5) 

^ ^ q5iBT ^ M ^ 

its II ^ II 
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The Ear is the fourth-foot of Brahman. It 
shines with and warms with the light of the 
Quarters. One who knows this shines and warms 
with fame, renown and Brahmic glory, (6) 

Com .—In the same manner, Odour is the fourth- 
foot of Brahman. Jt shines and warms, for the 
purposes of smell, with Air. In the same manner 
the Aye shines and warms with the Sun, for the 
perception of colour, and the lye with the Quarters 
for the perception of sound. And the result accru- 
ing to one who knows this, is the accomplishment 
of Brahman everywhere. The repetition is meant 
to signify the end of the philosophy. 

Thus ends the Eighteenth Khanda of Adhydya III. 

adhya ya III. 


khanda XIX. 


cfRTfeET a ^ ^ n Mi 

The Sun is Brahman ,—such is the teaching- 
and its explanation is this: In the beginning this 
was non-existent. It became existent. It grew It 
turned into an egg. It lay for the period of a year. 
It burst open. Then came the two halves of ' the 
egg, one of silver, the other of gold. (!) 

n r r,h° m ~~^ e SuD bas been s P ok:en °f as a foot of 
ahman and now begins the section wherein it is 
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shown that one should think of It as the full 
Brahman* That the Sun is Brahman is the teachings 
and its explanation Is now given. In the beginning, 
the whole universe, prior to its appearance, was 
non-existent , a state when its Name and Form 
had not been manifested ; and “ not existent 5 not 
signifying an absolute non-entity. Because the 
theory of the Uni vers being produced out of non¬ 
entity Is negatived by direct assertions like “ How 
could entity be produced out of non-entity?” “It 
may be that the fact of the Universe being a non¬ 
entity may be another alternative theory.” No; 
because such alternative processes are only 
possible with regard to Actions, and never with 
regard to the definite character of a thing. “Is 
this, then, always non-existent?’* No: we have 
already explained this to mean that, not having its- 
Name and Form differentiated? it was as if non¬ 
existent. “ But the eva In the Text has a definitive 
force;; {and so it would mean that the world was an 
absolute non-entity}.” True: but this does not 
totally deny the possibility of existence. The fact 
is that the word “ existent ” is found to be used 
only with regard to that which has Its Name and 
Form differentiated; and this differentiation? or 
manifestation, of the Name and Form of the Uni¬ 
verse almost always proceeds from the Sun ; for, in 
its absence all being pitch dark, nothing could be 
recognised ; hence, the sentence may be taken as 
eulogising the Sun, and meaning that even though 
an entity? even prior to its creation, yet it appears 
to be non-existentthis eulogy of the Sun being 
meant to show that it is capable of being thought 
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of as Brahman, The use of the word “ existent ” 
in the world is due to the Sun ; just as, in the 
absence of the excellent king Purnavarma, his 
kingdom, is, as if it were, non-existent. What 
is meant to be understood here is neither the 
existence nor the non-existence of the Universe, 
but only the teaching that the Sun is Brahman. 
Specially so, as in the end, the whole section is 
summed up in the sentence ** one should worship 
the Sun as Brahman". “It became existent "— 
That which, prior to its appearance, was called 
‘non-existent,’—being dormant and inert, as if 
‘non-existent’—because turned towards an existent 
effect, having its activity aroused a little; and thus 
became ‘existent’ i.e., mobile. “It grew" : by means 
of a slight manifestation of Name and Form,—just 
like the sprouting seed. It became further 
materialised; and from this materialised water 
came out the egg. The long a in ‘ A nda is a 
peculiar Vedie form. This egg lay i.e., continued 
in the same form—for the period of time known 
as a “ year. ” After the expiry of this year, it burst 
open, like the eggs of birds. And of this broken 
egg, there appeared two halves, one of silver, and 
another of gold. 

USsv tl ^ H 

The silver one was this earth ; the golden one, 
the sky ; the thick membrane was the mountains; 
the thin membrane was the mist with the clouds ; 
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the veins were the rivers, and the fluid in the 
stomach was the Sea. (2) 

Com .—Among the two halves, the one that was 
of silver became the earth , meaning the lower half 
-of the egg. The golden half was the sky ; the 
higher regions, the upper half of the egg. The 
thick membrane, covering the embryo, that 
appeared at the breaking of the egg into two, 
became the mountains. The thin membrane that 
covered the embryo, became the mist together with 
the clouds, Those that were the veins of the 
embryo when born, became the rivers. The fluid 
that was in its stomach became the Sea. 

Site! ^TOT =*?■ ^ 


II \ II 

And what was born from it was the Sun. When 
he was born, shouts of hurrah arose, as also all 
beings, and all objects of desire. Therefore, wherever 
the Sun rises and sets, shouts of hurrah arise, as 
also all beings, and all objects of desire. (3) 

Com -— Now, that which was born out of that 
embryp, was the Sun ; and when he was born, loud 
shouts of hurrah arose ; just as they arise at the 
birth of the first son of a King ; so also did arise 
all beings, mobile and immobile, as also all 
objects desired by these beings,-such as wife, 

production of the beings and the objects of their 
desire depends upon the birth of the Sun, therefore 
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even now-a-days, whenever the Sun rises and sets,— 
or the sentence may only mean 3 whenever the Sun, 
returns—on account of this alone, shouts of hurrah 
arise, and also all beings and the objects of their 
desire. These phenomena are well-known, as 
happening at the rise of the Sun. 

qrasrr #RT 3TT =q =q 2 II 

If any one, knowing this, meditates upon the 
Sun as Brahman , pleasant shouts will soon 
approach him, and will continue,— Yea imll 
continue . (4) 

Com .—If any one knows the Sun as endowed 
with the excellent properties described above, and 
meditates upon It as Brahman , then he reaches Its 
state— i.e^ becomes identified with it. And there is 
also some visible result. Joyous shouts will soon ap¬ 
proach him. Joyousness of the shout lies in the 
fact of the-experiences'-being free from all taint of 
evil. Will approach Mm t and will continue* :i*e*, 
they will not only approach, but also continue to 
give him pleasure. The repetition f is meant to 
signify the end of the Adhydya. 


Thus ends the Nineteenth Kkanda of Adhydya 111* 


Thus ends the Third Adhydya. 




TEbe dbba’nbog^a ITlpamsbab. 

ADHYA'YA IV. 


KHANDA I. 


surfeit ^ppfr ®?th h % 

H% ^ ftSr^^TfcT || Ml 

There lived a descendant of Janasruti , his 
great-grandson, who was a pious giver, generous, 
and having much cooked food. He built resting- 
places all round, thinking that ‘everywhere tktey 
may eat of mine.’ (1) 

Com— Before this, has been explained the 
imposition of Air and Odour, of the character of 
the feet of Brahman. How, the Text begins a new 
section wherein it is shown that they are to be 
meditated upon as Brahman itself. The introduc¬ 
tion of the story is with a view to make the subject 
easily comprehensible, and also for showing the 
method of imparting the knowledge referred to. 
By means of the story it will be shown that pious 
generosity and calmness, &c«, are the means to the 
acquiring of the knowledge. ‘ J&na-sruti a 
descendant 0 / J&nasrutL “Ha” signifies the 
fact being based on tradition. ‘ Bautrayana - 
grandson of the son. He was a pious giver —i.e.,. 
h^ bestowed gifts upon Brdhmanas with due res¬ 
pect. “ Generous ’’—one who is disposed to give. 
14 
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much. 14 Having much cooked food ”—in whose 
house plenty of food was cooked every day; that is 
to say, he used to have much food cooked in Ms 
house, for the hungry.. Such a great-grandson of 
Janasruti lived at ,a certain place, at a particular 
time. He got resting houses built everywhere, on 
allrsides, in all villages and towns. He did this 
with the motive that ‘ in these resting places people 
would live and eat of the food given by me.’ 

It IlSR f^T 5=qt- 

it II H II 

Once at night some flamingoes flew along. One 
flamingo said to the’other flamingo : 6 Hey, O short¬ 
sighted friend, the bright glory of Janasruti's 
grandson has spread like Heaven. Do not touch it, 
■lest it should burn you/ (2) 

Com —Once upon a time during the summer, 
when the king 'was sitting on the top cf his palace, 
some flamingoes flew along at night;. Certain sages 
or gods, having been pleased with the generosity of 
thelking, had' assumed the shapes of flamingoes 
and flew along in his view (with the purpose of 
seeing him* and showing themselves to him)* 
Among these flamingoes, the one that was flying 
behind addressed the other who was. flyirsg away in 
front calling him as “Hey O JBhall&ksha I ”,—the 
.repetition .being meant to show respect for the 
object to be seen, just as one says “ Look, look.” 
The name ‘ Bhall&ksha 9 signifies short-sightedness. 
Or, he may have been frequently pained by the 
other often taunting him with a superior know- 
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ledge of Brahman that the latter possessed: and 
hence with anger, he addresses him as “ Bhalidksha ” 
(short-sighted). Equal to the Heavenly Regions, 
has spread the glorious lighi of Jdnasruii’s great- 
grandson due to his great generosity;— that is to 
say, his glory has touched the Heavens. Or* 
“ Diva ” may be taken as meaning “Day. ” Do not 
come in contact with that light, lest a contact with 
that light should bum you. The verb “ Pradhakshth" 
is to be taken as being in the Third Person. 

3 ira 11 \ 11 

The other replied: 4 How can yon speak of 
him, being what he is, as if he were Raikva with 
the cart f Of what sort is this Raikva with the 
cart? (3) 

Com .—When he had said this, the one going in 
front replied: 44 Oh this king is a mean fellow, 
being what he is ’’— this being added with a tone-of 
reproach— 44 and yet, you talk of him so high, as if 
he were Raikva, with the cart that is to say, you 
talk of this man, as you would of Raikva . The 
meaning is that 44 when this man is not at all 
like Raikva, it is not proper to speak of him, as 
if he were Raikva.* 9 ' The other said: “ what 
sort of man is this Raikva with the cart, of whom 
you are talking, O short-sighted one ?” The other 
said : 44 Listen, what sort of man that Raikva is. ” 

Tfe 5RT’. 

II * II 
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Just as all the lower castes (of the dice) belong 
to one who has won with the Krita-caste , so does 
belong t© him whatever good the men do* He 
also who knows what he knows, he is thus spoken 
of by me. (4) 

Com *'—Just as, in the ordinary world; at a 
game of dice, one who wins the caste, numbered 
‘four* known as “ Krita, ”—to such a one 
belong all the lower castes—bearing the numbers 
one , tw o, and three , and named “ Treta ” "Dvapara 
and “ Kali ; ’’ that is to say, these latter are 
included in the former, on account of the lower 
numbers already existing in the Krita-caste bearing 
the number four ; so exactly, in the same manner, 
to Baikva resembling the Kriia-caste , belong all the 
rest resembling the castes, Tretd and the rest. What 
is the ‘ £ all ” that belongs to him, It is all the good 
that men do, ue.,. all their virtuous deeds become the 
deeds of Baikva. That is to say, in the result 
accruing to him aredncluded the results of all the 
virtuous deeds of other living beings. Same is the 
case with others also, who know what he knows. If 
one knows what Raikva'kn ows, then to'such a one 
also, as to Baikva , belong the results of all the 
virtuous deeds of living beings. That is'to'say, one, 
who is thus spoken ©f me, as possessed of the 
knowledge, comes to resemble the Kriia-caste, just' 
like Baikva , ' ■■ 

^ ^ 
tw |R il ^ 11 
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JanasrutV $ great-grandson, overheard this ; and 
as soon as he woke up, he spoke to the door-keeper* 
*0 friend go and speak to Raikm with the cart*’ 

‘ Well, what sort of man is this Raikm with the 

cart.’ (5) 

mi cvrmtwfo 

\ \ 1 

Just as all the lower castes belong to one who 
has won with the Krita-casie, so does belong to him 
whatever good the men do. He also who knows 
what he knows, he is thus spoken of by me. ( ft ) 
Com .~The king, Janasrutrs great-grandson, 
lying npon the top of his palace overheard the 
above conversation of the flamingoes, deprecating 
him, and praise another learned person Raikm* 
And frequently cogitating over that conversation of 
the flamingoes, he passed the. remaining portion of 
the night. Then, having been roused from Ms 
slumber by the eulogistic chants of the bards, spoke 
to the door-keeper, as soon as he awoke, *0 
friend, did you speak of me as of Raikva with the 
cart f The meaning being that it is he who is 
worthy of praise, and not X. Or, the meaning 
may be—“ Go and speak to Raikva with the cart, 
that I am desirous of seeing him. * Eva * may 
be taken as having a restrictive force, or as having 
no signification. The gate-keeper desirous of 
fetching Raikva, and knowing the king’s mind, 
replied : ‘What sort of man is this Raikva with the 
cart?’ He asked this with a view to know his dis¬ 
tinguishing characteristics, before he went to fetch 
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him, as ordered by the king. The king repeated 
what Bkallaksha had said. (5,6) 

f ^qrpj m %K 

II va it 


The gate-keeper having looked for him, came 
back, (saying) ‘I found him not’. He said: ‘Oh, 
where a Brdhmana should be searched, there go 
for him.’ (7) 

Com. Keeping the instructions in his mind, the 
gate-keeper went to villages, and towns, and having 
looked for Matlcva, came back, saying ‘ I did not 
find him.* The king then said to the gate-keeper: 
* Where the knowers of Brahman should be searched 
—in solitary places, in the forest or on the banks 
of rivers—, there go, and look for this Baikva / 
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He went near him, while he was underneath 
a cart, scratching his itch. He addressed him : ‘ Sir, 
are you Raikm with the cart ?* He said: ‘Well, yes, 
I am. The gate-keeper came back (saying) ‘I 
have found him.’ 

Cbm.— Having been thus ordered, the gate¬ 
keeper, looking for him in solitary places, found 
him lying underneath a cart, scratching his itch, 
and thinking him to be Baikva with the cart, went 
and respectfully sat near him; and addressed Baikva 
thus : Sir, are you Baikva with the cart ?’ Being 
thus asked, he replied in an olf-hand manner: ‘Yes, 
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X am.’ Having thus known him, the gate-keeper 
came back, saying ‘ I have found him.’ 

Here ends the First Khanda of Adhydya IV. 

ADHYA’YA IV. 

KHANDA if. 

cS? % 3TR5?fch qtaiqaT: VI YiVTFT VdT 
35TITT cf* ^FTd !i II 

Then Janasruti's great-grandson to ok. with him 
six hundred cows, a necklace and a carriage with, 
mules, and went over to liim, and said* (d 

Com .—The king, understanding Raikva to be 
anxious to settle as a house-holder, and as such 
desiring wealth, took with him some riches, in the 
shape of six hundred cows, a necklace and a 
carriage with mules attached and went to Raikva. 
And having gone there, spoke to him. 

jfrt ^jaigqrar H *; 

Raikva , here are six hundred cows, a necklace, 
and a carriage with mules. Now, sir, teach me 
that Deity which you worship. , ^ 

C6m —0 Raikva, I have brought for you these 
six hundred cows, this necklace and .this carriage 
with mules. Accept these riches, Sir, and teach 
me that Deity which you yourself worship,- %.e ., 
instruct me in the science of that Deity, 
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CIS f qi: ^7!^ 3^ jflfaftcsrfo 

cf f 3^ 3TFIffe: ^RUf: m 

fftcft ■*$&&& IU II 

The other replied to him : ‘ Fie, Fie ! this neck¬ 
lace and carriage with the cows be thine ; 0 Sudra’ 
Then J&nasruti's great-grandson took with him a 
thousand cows 5 a necklace, a carriage with mules t 
and his daughter, and went over to him. (3) 

Com. — 'Raikva replied to the King who had 
addressed him as above. The indeclinable ‘Aha’ is 
elsewhere used to signify* resentment; but here it 
means nothing ; because of the separate use of the 
word ^ Eva” This carriage with the necklace and 
the cows may be thine—let them be with yourself, 
I do not require these, when they are enough for 
my purpose. “ 0 Sudra ”—-the person addressed 
being a king, because he had a gate-keeper, as said 
aboveand a Sudra not being entitled to approach 
a Mrdhmana for the purpose of -receiving instruc¬ 
tions—how is it that Raikva spoke what was not 
true, in addressing the king as “ Sudra?” The old 
Teachers have explained this point thus : By 
addressing him as “ Sudra” the Sage Raikva shows 
that he already knows what is passing in the king’s 
mind, the word, Sudra” meaning ‘one who is 
melting [dravati ) with sorrows at hearing the great¬ 
ness of Raikva , as spoken of by the flamingoes.’ Or, 
it may be that the king is addressed as “ Sudra 3 ’ 
because he comes for instruction, with an offering 
of riches, like a Sudra , and not with proper 
obeisance and attendance, as befits the higher 
castes ; and it does not mean that the king is a 
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Stldra by caste. Others however explain that 
Raikva addressed him thus, because he was enraged 
at his offering him so little; because it is also said 
that riches are to be accepted when plenty of it is 
offered. The king, knowing the Sage’s wishes took 
with him a thousand cows, &c., and over and above 
all this, he also took his own daughter as a proper 
wife for the Sage, and then went over to him. 

He said to bim : 6 Raikva , here are a thousand 
■•cows, this necklace, this carriage with mules, this 
-wife, and this 'village in which yon dwell. Now 
Sir teach me.’ ^ 

fFPTl 5%dT- 

^ cf % l^uu|T hTR YdlH 

d# II <K 'I 

Holding her mouth, he said: ‘You have brought 
these, O Sticlrci ; by this mouth alone do you make 
me speak.’ These are the villages named Raikva- 
parnd, in the country of the Mahavrishas, where he 
lived. He then said to him. (5) 

Corn .—“ 0 Raikva, here are a thousand cows, 
this necklace, this carriage with mules, and this 
my daughter as a wife for you, I have brought for 
you ; and this village in which you dwell, this I 
offer to you. Accept all this, and instruct me, 0 Sir.” 
Being thus addressed Raikva held the mouth of the 
king’s daughter—the mouth being the door for the 
imparting of knowledge. There is a well-known 
-declaration of knowledge to this effect: ‘ A life of 
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studentship, giving of wealth, Intelligence, Know¬ 
ledge of Veda, Affection of Knowledge itself—these 
six are my heavens. 5 ’ Knowing this, Raikvafaoliixig: 
up her mouth, said : “You have really brought all 
these cows, and these riches,— and thou hast done 
well (this much is understood). “ O SiidrcC ’ is only 
an imitation of what he had said before, but with’ 
no other intent. “It is by this mouth alone, the 
heaven of Knowledge, that you make me speak 
now/ 5 These are the villages known as “ Raikva 
parnd” in the country of the Mahavrishas ,—in 
Vhich villages .Raikva dwelt;—these very villages 
did the king give to Raikva. And when the king 
had given him all this wealth, Raikva spoke to him 
about the Knowledge (of the Deity he wanted to be 
instructed about.) 


Tims ends the Second Khanda of Adhydya IV. 


ADHYA'YA IV. 


.KHANDA lit.- ; 

qgj \ g 

Air indeed is the absorbent. For when Fire 

goes out, it goes into Air; when the Sun sets, it 
goes into Air; and when the Moon sets, it goes into* 
Air. ^ ft) 

Com.—-“Air indeed is the absorbent “ Fauci” 

has a definitive force. “ Absorbent” is- that which 
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absorbs, takes in, or swallows up ;— i>e, r that which 
absorbs, into itself the deities of Fire, &c«, mentioned 
below. The quality of Absorption is to be meditated 
upon, like the Air; because it is exemplified as being 
included in the Krita-caste. But how does the Air 
come to have the character of an absorbent? It is 
explained :—When Fire goes out, i.e*, becomes ex¬ 
tinguished, then it goes into Air ; that is to say, 
becomes identified with Air, Similarly, when the 
Sun sets, it goes into Air. And when the Moon 
sets, it goes into Air. 41 But, how is it that the Sun 
and Moon are said to be absorbed into Air, while, 
as a matter of fact, they continue in their own 
shapes ? ” This does touch the position. The 
above assertion is, based upon the fact of their set¬ 
ting being due to Air. It is by Air that the Sun is 
made to set ; inasmuch as motion proceeds from 
Air. Or the explanation may be that at Universal 
Dissolution, the Sun and the Moon lose their res¬ 
pective forms, and become resolved into simple 
Light ; and, as such, become absorbed into Air. 

HFfFi il ^ 11 

When water dries up, it goes into Air- For, Air 
indeed absorbs them all. This with regard to the 
gods. (2) 

Com .— When water dries up, it goes into Air. 
Because it is Air that absorbs all the aforesaid 
powerful deities. Hence, Air, being the great 
Absorbent, is to be meditated upon as sucb. Thus 
has been explained the philosophy of the Absorbent 
with regard to the gods- 
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JTinft 3m mb: q^r qm^r 3T- 

T T C ^ 3T°T ^ Jfiq *&• SUofj HdFtT#Ft- 

lfcR#tUII 

Wow, with reference to the body, Breath indeed 
is the Absorbent. When one sleeps, Speech goes 
into Breath ; Sight goes into Breath, Hearing goes 
into Breath ; Mind goes into Breath. For Breath 
indeed absorbs all this. (3) 

Corn .—Next follows the philosophy of the 
Absorbent with regard to the body : The Breath in 
the month is the Absorbent. When the man sleeps 
Speech goes into Breath,—as Fire goes into Air ;— 
and into Breath go also seeing, hearing and mind. 
Because Breath indeed absorbs all these, Speech, 
and the rest. 

^ m # i( wtf 31^3 3W qr% li .8 II 

These two indeed are the two Absorbents : Air 
among the gods, and Breath among the senses. (4) 

Co?n .—-These two indeed are the two Absorb¬ 
ents—endowed with absorbing properties. Air is 
the Absorbent among the gods, and the Breath in 
the month is the Absorbent among the senses, 
Speech and the rest. 

3P-? f ^ ^lWTf¥[qrf#T[ ^ qftfasq- 

qpft 3fr3r$ 3 | H ^ II \;l 

Once while Saunaka Kapeya and Abhipratari 
Kdkshaseni were being waited upon at their meals* 
a religious student begged of them. They did not 
give him anything. (5) 
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Com .—With a view to eulogise the aforesaid 
Absorbents, a story is added. Once upon a time, 
the son of Saunaka, of the family of Kapi, and one 
Abhipratari, the son of Kakshasena were sitting at 
their meals, being waited upon by the cooks ; and 
a certain arrogant religious student, knowing 
Brahman, begged of them. They understood the 
student to be proud of his knowledge of Brahman, 
and with a view to question him, they did not give 
him anything; just to see what he would say to 
them. 

ST 5 h : U tftFfTC 

Hmi# fliTT R- 

# RT fUUT i! & U 

He said : ‘ The one God, Prajdpati swallowed 
up the four great ones; he, the guardian of the 
Universe. Him O Kapdya, mortals do not see ; 
0 AbhipratCirin, though He dwells in many ways. 
He for whom this food is, to Him it has not been 
given.’ (6) 

Com. —The religious student said: “ The four 
great ones’’—are in the Second Person, Plural, 
** The one God i.e., Air (swallowing) Fire, &c., 
and Breath, Speech, &c. “ Kah ” the Prajdpati— 

that “ swallowed up..” Some people explain as 
“ who is it that swallowed, &c.” “ The Universe ’’ 
—Bhuvana ” is that wherein creatures are born ; 
that is to say, the Earth, &e., comprising the whole 
Universe ; of this Universe, “ the guardian 
the protector. Him, the “ Kah ” (i.m, Prajdpati ), 
know not the mortals, devoid of wisdom, O Kapeya, 
and O'Abhiprat&rm,— though He dwells in many 
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ways—such as with reference to the Body and to 
the gods, &c. He, for whom, every day, food is 
prepared and offered,—to him, Pra^dpati^ this food 
has not been given. 

q qffqqj: qn^q: 5fc%qiqTSScfiT 

qffCIFi- 

ii vs li 

The Saunaka Kapeya, pondering over it, went 
over to the religious student, (and said) : ‘ It is the 
Self, the creator of the gods, and of all beings, with 
undecaying teeth, the Eater, not without intelli¬ 
gence, They describe His magnificence to be very 
great indeed, because without being eaten, He eats 
even what is not food. We, O student, meditate 
upon .this ■'■{Brahman)*'. (Then he said to his 
servants) fi give him food.’ (7) 

, Com— Pondering. over what the., student, had 
■said, Saunaka went near him, and said :. 1 We do 
see Him, whom, you say, no mortals see.’ How ? 
It is the Self of all mobile and immobile beings ; 
and again It is that which absorbs into Itself 
the gods, Fire, &c., and then again brings them 
forth being, in the shape of Air, the creator of 
Fire, &c„, with reference to the gods, and with 
reference to the body, the creator of the beings, 
Speech and the rest. Or, the meaning may be that 
It is the Self of the gods. Fire, Speech, &c., and 
the creator of all beings, mobile and immobile. 
“ With undemying teeth"—Le., whose teeth are not 
damaged. The eater * having the character of 
being such. :“Not umritelUgent tt —ue. i Intelligent. 
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And the knowers of Brahman describe the magni¬ 
ficence, of this Prajdpati to be very great, 
illimitable; inasmuch as without being eaten 
Himself, He eats what Is not? (common) food* such' 
as Fire, Speech, &c. £ Vd ’ has no meaning here : 

We, O student, it is such a Brahman , as described 
above, that we. meditate upon." The construction 
is— 1 We meditate , &c., while . others say that 
they do not meditate upon this Brahman, hut on the 
supreme one*’’ Having said this, he ordered his 
servants to give him food. 

^PfT 3 f qj 'Tcf Wi^T 

qqfcT q qq qq q qq 

qq II C II 

They gave it to him. How, these five and the 
other five, making ten, are the Krita (caste). There¬ 
fore, in all quarters, those ten are the food, and the 
Krita * This is Virdi, the eater of food. By means 
of this, all becomes seen. One, who knows this, 
sees all this, and becomes an eater of food,— Tea 
one who knows this, (8) 

Com .—They gave him the food. 'The “five" 
are those that are absorbed, Fire, &c.. together 
with that which absorbs them—Air ; the i£ other 
five” are Speech, &c., together with Breath. These 
become ten in number, and thus constitute the 
Krita caste. One caste has the number four, and 
hence they (the absorbed) are four; another caste 
Is numbered three, and they are also three (leaving 
off one); the third is numbered two, and they are 
.also two (leaving off two in each); and the last is 





224 


THE CHHA'HDOaYA UPANISHAD 


counted one ; and the Absorbent is one (in each 
case); and this latter is different from the rest. Thus,, 
these numbers (4, 3, 2, 1) making up ten, constitute 
the Krita caste. Since this is so, therefore, in all the 
ten quarters, Fire, &c., together with Speech, &c, s . 
are the the food,—because of the number ten being 
common to both ; says the Sruti : 61 The Virdt 
consisting of ten syllables is food/" Therefore, 
the Fire, &c., are the food,—because of their 
number being ten ; and for the same reason 
they are the Krita ; because all the castes are 
included in the Krita caste, as we have already 
explained. *' This is Virdt 55 — containing ten 
syllables, is food and also “ the eater of food*’* 
because of Its being the Krita. In the Krita the 
number ten is included : hence, the Virdt is an eater 
of food. One who knows this becomes identified 
with the ten deities, comes to be .Virdt, through the 
number tent and thereby becomes food --and by 
the member of the Krita caste, he becomes the 
eater of food* By this eater of food, “ all this *** 
world, located in the ten quarters,/‘ becomes seen;” 
that is to say, by means of the member of the 
Krita caste, all things come to be realised come to 
be realised. And one who know s all this becomes 
the member of the Krita caste, and as such comes 
to realize (and obtain) all things related to the ten 
quarters. And further one who realises the above 
becomes an eater of food. The repetition is meant 
to signify the end of the treatment of the parti¬ 
cular method of meditation. 

Thus end the Third Khanda of Adhyaya IV. 



ADHYA'YA IV. 


KHANDA IV. 

RV1=RM s 3fi®[|Qil URTUIFP^Hifi slfp^T ¥fq- 

% ^HoP-jlfq f%iTffiT II \ || 

Satyakdma Jab&ld addressed his mother: 
‘ Mother, I wish to lead the life of a religious 
student; of what family am I ?’ (1) 

Com. —Now begins the laying down of the pro¬ 
priety of having the idea of Brahman with regard 
to Speech, Fire, &c., eul ogised above, as food and 
food-eater, as constituting the Universe,—this 
latter being divided into sixteen parts ; and a story 
is related with a view to show that Faith and 
Penance are subsidiaries to the meditation of 
Brahman. Satyakdma, by name, the son of Jab&la, 
Jab&ld, addressed Jab&ld his mother, and said : ‘ O 
mother I wish to lead the life of a student at the 
Teacher's place, for the purpose of studying the 
Veda. Of what family am I? To what family of 
Rishis do I belong V 

UTSfjfcfvf 5f- 

^ H R || 

She said to him: ‘ I do not know my child; of 
what family thou art. In my youth, when I had 
15 
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to move about much, as a servant, I conceived 
thee. So I do not know of what family thou art. 
But I am Jabala by name, and thou art Satyakama 
by name ; so mention thyself as Satyafc&ma 
Jabala (2) 
Com .—Having been thus questioned, Jabala 
replied to her son : { *I do not know your family, 

O child/' Being asked as to why she did not 
know it, she said; “ In' my husband's house, I had 
to move about much, in attending upon guests, &c.; 
and being constantly moving about, I had no time 5 
to ask about and know the name of your family. * 
“In my youth that was the time when I 

conceived thee; and it was then that thy father 
died. Therefore, having been left without a 
protector, I do not know to which family thou 
belongest. I am Jabala by name, and thou art 
Satyakama by name; so say to thy Teacher that 
thou art Satyakama Jabala ; That is to say, “ if ■ 
the Teacher happens to ask thee.” 

tpqi S \ l 

few 3 fRra % 

qit- 

wrRqfT Is ^ttst 
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Having gone to Gautama , the son of ffaridru- 
mat , he said : ‘ I wish to become a Brahmachdri 
with you Sir ; may I approach you/ (S) 
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He said to him : 4 Of what family art 
thou, my friend ?\ He replied : “ Sir, I do not 
know of what family I am. I asked my mother, 
and she said— 4 In my youth, when I had to move 
about much, as a servant, I conceived thee ; so I do 
not know of what family thou art; but I am Jabdld 
by name, and thou art Satyakama by name. 5 
Therefore, X am Satyakama Jabdld , Sir.” (4) 

Com. — Satyakama went over to Gautama , the 
son of Haridrumat, and said to him; “Revered 
Sir, I wish to live with you as a religious- 
student ; may I approach you, as your disciple?” 
Gautama said: 4 Of what family art thou, my 
friend ? ’ as it is only one whose family has been 
ascertained that can be accepted as a disciple. 
Having been thus asked, Satyakama replied : “ I do 
not know of what family l am. I had asked my 
mother, and she told me*— S I had to move about, 
&c., &c.’—fas before). I precisely remember what 
she said. I am Satyakama Jabdld , Sir,” 

|fcf Sgqrftq- 
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He said to him : * None but a Brahmana could 
thus speak out. Fetch the fuel; O friend, I shall 
initiate thee. Thou has not flinched from the truth.’ 
Having initiated him, he chose four hundred lean 
and weak cows, and said to him : ‘ Go with these.’ 

And while taking them away, he said : ‘ I may not 
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return without a thousand (cows).* He dwelt away 
a number of years, when the cows became a 
thousand. # ^ 

Com.—Oau iama said to him : Such a straight¬ 
forward assertion none but a Brahmcida could ma^e, 
because it is Brdhmanas and not others, tnafc are 
naturally straightforward. Since thou has not 
flinched from truth, the characteristic of your cas*„e, 
hence, inasmuch as thou art a Brahmanci , I shall 
* s initiate thee. Therefore*-go and fetch some fuel 
Tor the Horn a of the preliminary rites for thy 
purification (preparatory to the initiation). And 
having said this, be initiated him, he chose four 
hundred of the leanest and weakliest cows out of 
his herd, and said to him : “ My friend, go with 
these.*’ Having been thus ordered Satyakdma drove 
them away; and while doing this he said: I 
may not return without fully one thousand., cows.” 
Having said this, he took the cows to a forest 
where there was plenty of grass and water, and no 
opposition : and there he dwelt long, for a certain 
number of years. Having been properly tended, the 
■ cows became a full thousand. 

Thus ends the Fourth Khanda of Adhyaya IF* 


KHANDA V. 


shht-- bm to b II l h 
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Then the Bull said to him : ‘ Satijakarna !’ He 
replied :' Sir ! ’ ‘ We have reached a thousand, O 
friend, carry us to the Teachers house* (1) 

Com. —“Him, thus equipped with Faith and 
Penance, the Deity of the Air, connected with the 
Quarters having become satisfied, entered into the 
bull ; and with a view to help him, the bull called 
him by his name ‘ Satyakdma and be replied: 

‘ Sir ’ ! The bull said : “ O friend, we have reached 
a full thousand as promised by you ; so carry us to 
the house of the Teacher.” ^ * 

qi# f^T % 

sTfSOi: # \ 

I will declare to you the foot of Brahman. Tell 
it to me. The East is one quarter, the West is one 
quarter,-the South is one quarter, and the North 
is one quarter. This, 0 friend, is Brahman s four- 
quartered foot, named Luminous- 

Com. —“ And further, I will declare to you the 
foot of Brahman . 119 Being thus addressed, Balya- 
k&ma, replied : “ Tell it to me, Sir." Then the Bull 
said to Satyakdma : ‘ The East is one quarter, 

the fourth part of the foot of Brahman ; so are 
each, the West, South and North. This, O friend, 
is the foot of Brahman, with four parts, whose 
name is ‘Luminous’. In the same manner, the 
other three feet of Brahman arc also four-quartered* 

b n qrt P- 
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H 0 who knowing this meditates upon this 
four-quartered foot of Brahman as named Luminous , 
becomes luminous in this, world.; and he. wins 
luminous worlds, one who knowing this meditates 
upon the four-quartered foot of Brahman as named' 
Luminous . ^ 

Co?n.‘ If one knowing the aforesaid four- 
quartered foot of Brahman , meditates upon'it, as 
endowed with splendour he becomes luminous 1 — i»e* 
renowned in this world ; this is the visible result. 
The invisible result is that, he wins splendid worlds* 
connected with the gods, after his death—one who 
knowing this four-quartered foot of Brahman 
meditates upon it as tine Luminous. 


Thus ends the Fifth Khanda of Adhydya IV. 


ADHYATA IV. 


KHANDA VI. 


3#! tn^ Cffi# % * 531 ^ ITT stewtoK m 

wtoft ?tt ?rrcw<7Fr 

u l u - 

Fire will declare to you the (other) foot of 
Brahman ? On the morrow, he drove the cows 
homeward. And when they came together to¬ 
wards evening, he having lighted the fire, penned 
the cows, laid the fuel, sat down behind the Fire, 
facing the East. ti 
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Com .— te Fire will declare to you another foot * 

—having said this, the Bull kept quiet. And on the 
morrow, Satyakdma , having finished his daily 
duties, drove the cows towards the Teacher’s house. 
And when the cows, moving slowly towards the 
Teacher’s house, came together towards evening, 
—then, he, having lighted the fire, penned the cows, 
and laid fuel on the fire, sat down behind the fire 
facing the East and bearing in mind the assertion 
of the Bull. 

^ I Hi 

The Fire said to him : ‘Satyakdma !’ He replied: 

‘ Sir!’ ^ 

Com .—The Fire called him by his name; and he 
replied : ‘Sir!’ 

mm'- ct w a=PTl fci aflg % ^ 

cfT^t II 3. 8 


I shall declare to y ou, friend, the foot of Brah¬ 
man. ‘ Tell it to me Sir.’ He said to him : ‘ The 
Earth is one quarter, the Sky is one quarter, the 
Heaven is one quarter, the Ocean is one quarter. 
This, my friend, is the four-quartered foot of 
rnan, named the endless. ' 


Com “ I will declare to you the fcot of 
Brahman “ Tell it to me, Sir.” He said ictm: 

“ The Earth is one quarter, the Sky is one _qralter, 

the Heaven is one quarter, the Ocean is o re 
quarter,’’-thus did Fire declare tha phil os c i i y 
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of the Self. This, my friend, is the four- 
quartered foot of Brahman , named the Endless 


51*33^ qK 3p3ffS?f^lf?fc3qi^r || 8- || 


One who knowing this meditates upon the four- 
quartered foot of Brahman , as the Endless^ be¬ 
comes endless in this world : and he wins endless 
worlds,—one who knowing this, meditates upon 
this four-quartered foot of Brahman &s the End¬ 
less. ( 4 ) 

Cbm.—One who meditates upon the aforesaid 
four-quartered foot of Brahman, as endowed with 
the property of endlessness, himself comes to be 
endowed with that property ; and after death, he 
wins endless worldsj one who? &c., &c., as before. 


Thus ends the Sixth^Khanda of Adhydya IK 
AOHYA'YA IV. 
v. KHANDA VII.': : : 


^Tfcf■■ *TR! ^rFsfll f^TT '' 

^ ^ ^ M ITT sqwr 

sra wifTfC^i ii ? it 

‘The Himsa will declare to you the (other) 
foot.' On the morrow, he drove the cows home¬ 
ward. And when they came together towards 
evening, he, having lighted the fire, penned the 
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cows, laid the fuel, sat down behind the fire, facing 
the East* (1) 

grEWR \ #r ? 

sfHfsrM \\ \ \\ 

Then a Hams a flew to him and said : £ Satya ~ 
kcima !’ He replied : 1 Yes, Sir.’ (2) 

Com.—Agni told him that the Marnsa would 
declare to Mm the other foot of Brahman* and 
departed. 

* £ Hamsa >5 means The Sun ; because of the 
similarities of whiteness and the capability of flying. 

£< On the morrow, &c., &c.** as before. 

wfntJi: tTTR cf qK srqtg $ qqqiRfci 

q;^i ^ 

*n£i-smm 3 1 

qqfq ^qira^i % ^qqri^qfq q 
qqqq fq§j^ qra; aeon ^qilq^?fqcgqRcf H a.u 

6 I shall declare to you, friend, the foot of 
Brahman / " Tell it to me, Sir/ He said to him : 

4 Fire is one quarter, the Sun is a quarter, the Moon 
is a quarter, the- lightning is a-'quarter. - This, my 
friend, is the four-quartered foot of Brahman^ named 
the Effulgent?. ■■ ■ ■ " . (3)" 

One, who, knowing this, meditates upon the 
four-quartcjred foot of „Brahman 9 -m the Effulgent , 
becomes effulgent in this world; and he win s 
effulgent worlds,—one who knowing this, meditates 
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upon the four-quartered foot of Brahman , as the 
Effulgent. {4) 

Com .—“Agni is one quarter, &c.,—is a declara¬ 
tion of the philosophy of lights ; and this implies 
the fact of the Hamsa being the Sun. The result 
■accruing to the knower is this : He becomes bright 
In this world; and after death, wins the bright 
effulgent worlds of the Sun and the Moon, &e. The 
rest as before. 


Thus ends the Seventh Khanda of Adhydya JFV 


ADHYA'YAIV. 


KHANDA. VIII. 


’TF? 3rFfe e f ITT 3T 

?TFT ^P^5|TT5TJ|qW4FT ITT gftWTN 

Wi# snf'TFrf^i !i \ n 


‘ The water-bird will declare to you the (other) 
foot of- Brahman** On the morrow, he drove the 
cows homeward; and when they came together 
■towards evening, he, having lighted the fire, penned 
the cows, laid the fuel, sat down behind ■ the fire, 
facing the East. ... (.1) 

Coot. —Having said “ the water-bird will dec¬ 
lare to you the other foot ”■ the Hamsa kept quiet. 
The 4 ‘ water-bird, 9 ’ being intimately related to 
water, is here'' meant" to signify ■./ il : Prana.” “On 
. the morrow,..fee, 9 *'as'before. 
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i 'Pi^w^K wmw. \ fra f 

II H ll 

stm*. m&j t mm $i w?if^ira ^ 

STOi: erst ra§'- ^ ^ w. %■ €1^1 

qi^t ll ^ II 

Then a water-bird flew to him and said: 

'* Saiyakdma V He replied: 'Sir P 

6 1 will declare to you friend, the foot of 
Brahman: He said : 4 Tell it to me, Sir*. H e said 
to him : 4 Prana is one quarter, the Eye is one 
quarter? the Ear is one quarter, the Mind is one 
quarter. This, my friend, is the four-quartered 
foot of Brahman , named the A'yatanavat 9 ( 

Com. —The water-bird, Prana , explained to 
him its own philosophy : 64 The Prdna is one foot, 

&c., &c.,” 4 A'yatana 9 means mind, which is the 
substratum of the experiences of all other organs ; 
and that foot wherein the mind appears, is the one 
named “ A’yatanavat” 

g- si ^TF=r qra: spji 

fasj*. 33 ^ 3 # qR sqqciqqTfqcsq^cr n*.n 

One who, knowing this, meditates^ upon the 
four-quartered foot of Brahman, as Ayatanavat, 
becomes possessed of a home in this world; and he 
wins worlds with homes,—one who knowing this 
meditates upon the four-quartered foot of Bral *‘ 
man , as 6 A’yatanavat: 
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Com .— One who meditates upon the aforesaid 
path as such, obtains home — i.e., support in this 
world; and on his death, he wins worlds with homes 
—with plenty of room. “One who, &c./ as 
before, 


Thus ends the Eighth Khanda of Adhydya IV* 


ADHYA'YA IV. 

KHANDA IX. 


sfcl I SffcipR i ! f ' ■ 

He reached the Teacher’s house. The Teacher 
said: \Satyukamq'l'dll ‘Yes, Sir! 5 (1) 

Com.— Thus knowing Brahman , he got at the 
house of his Teacher. The Teacher said to him : 
* Satyakama i ’ He replied : fi Yes, Sir/ 

wi- f SfcPI% ^35R 11 H 11 

‘ Friend, thou shinest like one knowing Brah¬ 
man. Who has taught thee ?’ He replied: People 
other than men. But, I wish Sir, that you should 
teach me.’ (2) 

Com ,.—“ O Friend, thou shinest like one know¬ 
ing Brahman :’'—One who knows Brahman is 
altogether delighted in his senses, wears a smiling 
face, is free from all anxiety and happy. Noticing 
all this, the Teacher says: “ Thou shinest like the 
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one knowing Brahman ; ” and questions him. as to 
who taught him (. Brahman ). And SatyaMma 
replied : “People other than men that is to say, 
it was some divinity that taught me; the sense 
being—“who else, wearing a human form, could 
teach me, who am your disciple?” It is with a 
view to this that he said: “People other than 
men/’ “But, I wish’—according to my desire— 
“Sir, that you should teach me; what of the teach¬ 
ings imparted by others; X do not think much of 
them/’ 

II 3. II 

For I have heard, from persons like you, that 
it is only such knowledge as is learnt from the 
Teacher, that is the best. Then he taught him the 
very same thing, and nothing was ieit out, ■yen 
nothing was left out . (3) 

Com— I have heard, in connection with this 
point, from Rishis like you, that it is only such 
knowledge as is obtained from one s own Teacher, 
that is the best of all—that reaches the highest 
grade ; hence you, Sir, should teach me. Being thus 
addressed, the Teacher taught him the same 
philosophy that had been explained by the guds , 
and of the sixteen-quartered philosophy, nothing 
was left out. The repetition is meant to denote 
the end of the treatment of the philosophy. 

Thus ends the Ninth Khanda of ddhydya IV. 





ADHYA'YA IV. 


KHANDA X. 


'J'lWI f ^=RT^ 3fiq# S§f^%qW 

? §J<i i Icj qJO'qjfl^q-fr^ir g- ^ ^T^Tq?^qT%q: 

wiw w-f ^Nr.q ^T^qfci \\ \ II 

Upakosala , the son of Kamala , dwelt as a reli¬ 
gious student, with Satyakdma Jdbdla: He tended 
his fires for twelve years. But though the Teacher 
allowed the other pupils to return home after 
finishing their studies, yet he did not allow Upa - 
kosala to depart. (1) 

Cbm.—With a view to explain the science of 
Brahman in another way, the text begins a treat¬ 
ment of the condition of one knowing It, and also 
that of the science of Fire* And the story is meant, 
as before, to point out the fact of Faith and 
Penance leading to the accomplishment ot the 
science of Brahman.'Upakoscda, by the son of 

Kamala , dwelt as a religious student, with 8aiya- 
kdma Jdbdla. “Ha”—So it is said. He tended the 
Teacher’s fires for twelve years! And yet though 
the Teacher ^allowed the other pupils to return to 
their homes, after having taught them the Veda, he 
did not allow Upakosala to return. (1) 



saq: ^ irsrraHeR h 
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His wife said to him : 4 This student has per¬ 
formed his penance, and has tended your fires very 
well* Lest the Fires should blame you, teach him/ 
But he went away, without having taught him. (2) 
Com.—The Teacher’s wife said to him : * This 
student has performed his penances, and has tended 
your fires very well, in quite a proper manner ; and 
yet you do not allow him to depart—he who is 
devoted to the fires. Hence, the fires may blame 
you for not allowing one who is devoted to them to 
return home ; so you must explain the science to 
Upakosala / But though thus advised by his wife, 
the Teacher went away on a journey, without 
having taught him. 

f% 3 srFsn^ftfc! tf ^ 

^qnqj ^Trt^T^TPRtfcT si ^ 

Through sorrow he resolved not to eat. Then 
the Teacher’s wife said to him : ‘Student, do eat. 
Why do you not ..eat V He said : ‘There are, in this 
man, many desires, proceeding in various directions. 
I am full of sorrows, and will not eat/ (3) 

Com.”— On aceount of sorrow—, lit^ mental 
sufferings— Cpct/cosaZa resolved not to eat. And 
while he was sitting quietly in the sacrificial room, 
the wife of his Teacher said to him : O student,, do 
■eat. Wherefore do you not eat ?’ ; He said': ‘ In 
this ordinary man;there are many desires flowing 
in various directions ; tha?t is sorrows with regard 
to desirable things not obtained. And I am full of 
such sorrows ; hence, I will not eat. 5 
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3T'4 pw: hw ?rai asjRrtt' §33 sp qwcu- 

5=cTT# ST^FffcI ^ i\^ II 8 II 

Then the Fires said among themselves : 4 This 

student has performed his penances, and has tended 
us very well. Well, let us teach him.’ And they 
■said to him : (4) 

Com. —The student having resumed his silence, 
the three fires, finding themselves, untended* and 
being moved to pity, said among themselves; ‘Well, 
we shall explain the science of Brahman to this 
student, who is devoted to us, and is in trouble, and 
who has performed his penances and is permeated 
with excellent faith.VHaving thus determined, they 
said to him what follows. 

sptt Wi an? h ihth fewp-ii qfsjr- 

°Tr Wi %■ ^ H feRFftfc! % 3vcl%5[ 

# c^5[ SflOT ^ ^reTRT^1^* II Vll 

Breath is Brahman ; Ka is Brahman ; Kha is 
Brahman• He said : ‘I understand that Breath is 
Brahman. But I do not understand Ka and Kha.'' 
They said : ‘What is Ka is Kha, and what is Kha 
is Ka. Then they taught him the Breath and its 
A'kdsa .' (5) 

Com.—‘Breath is Brahman ; Ka is Brahman, 
Kha is Brahman.' The student said : ‘I understand 
when you say that Breath is Brahman, because the 
words are known to me ; I understand the word 
“Prana” as signifying that particular air, the 
presence of which renders life possible, which life 
ceases to exist on its departure. Hence, knowing 
the meaning of the word 1 Prdna,' I understand that 
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* Prana 9 is Brahman . But I do not understand 'Ka 9 
and ‘ Kha 9 It may be questioned that the words 
*Ka* and 'Kha 9 also are well-known, as signifying 
pleasure and A'kasa respectively,—and as such, 
whence the student’s ignorance ? True ; but what 
the student is at a loss to understand is, how can 
the character of Brahman be attributed to Pleasure , 
signified by the word 'Ka , 9 which is perishable, or 
to A'k&sa, as signified by the word 'Kha , 9 which is 
non-intelligent. What the student means is under 
such circumstances, how am I to rely upon your 
assertion as authoritative ? It is with this view that 
the student said : “I do not understand*” When the 
student had said this, the Fires said to him : ‘ That 
which we meant by ‘Ka 9 is also what is referred to 
by ‘Kha . 9 The meaning being that the ‘Ka 9 , (Plea¬ 
sure) as qualified by 'Kha 9 (A'kasa) would be free 
from all taint of such pleasure as is born of the 
connection of objects with the sense-organs ; just as 
the lotus qualified by blue, becomes precluded from 
the red , &c. And further what we referred to as the 
4 Kha 9 (A'kasa) *—know that to be * Ka ,* (Pleasure); 
—in this case the 'Kha' qualified by 'Ka 9 (Pleasure) 
becomes precluded from the material A'kasa which 
is non-intelligent; just like the lotus and the 
blue. The sense being that what we meant 
to represent as Brahman was the pleasure (Bliss) 
as residing in the A'kasa, and thus transcend¬ 
ing all worldly pleasure; and* secondly, the 
A'kasa, as the substratum of Bliss, and as such 
transcending the material A'kasa. "‘Well, if what 
is meant is the specification of A'kdsa by pleasure, 
and any one of the two may be the qualifying 
16 
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♦, i :• 


adjunct, and the order of specification may be 
reversed—what is i Kha i is 4 Ka.' ” True; but we 
have already explained that what is meant here is 
the preclusion of both Pleasure and A'kcisa , as 
here spoken of, from the wordly pleasure and 
A'kaza* u We grant all this ; but the preclusion of 
both would naturally follow merely from the 
specification of A'kcisa by pleasure. ” True ; such 
would be the case; but in that case what would 
be meant as the object of meditation, would be the 
A'k&sa alone, as qualified by pleasure, and not the 
pleasure, as qualifying the A'kasa ; inasmuch as all 
the purpose of the qualification is spent up in the 
specification of the object qualified. Consequently, 
Pleasure is also separately mentioned as qualified 
by A'kasa, —simply with a view to point to the fact 
of this too being an object of meditation. “ But how 
is this ascertained?” Inasmuch as the word 4 Ka * 
is also related to Brahman, Ka is Brahman, . If it 
were simply meant to point out the fact of A'kasa 
qualified by Pleasure being the object of meditation, 
—then, first of all, the Fires would have declared 
that 44 Ka—Kha is Brahman But as a matter of 
fact, they did not declare thus; but that “ Ka is 
Brahmari ; Kha is Brahman.'* Thus, then, with a 
view to remove the confusion in the mind of the 
student, it is only proper to declare “ what is Ka is 
Kha,&o” —meaning thereby that between the words 
* Ka* and 4 Kha* there is a mutual relation of the 
qualification and the qualified. And it is this fact 
as pointed out by the Fires, that the Text makes 
clear for ourselves in the next sentence : “ They 

taught the student, Breath and its A'kasa" — 
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the A'kasa as the substratum of the Breath, namely, 
the A kasa in the heart; and they also taught the 
A'kasa as qualified by Pleasure, and also the 
Breath, as located in that A'kasa ; the Fires 
taught both of these, as considered together, to be 
JB‘i ahman 5 inasmuch as both are connected with 
Brahman. 


Thus ends the Tenth Khanda of Adhy ay a IV. 


ADHYA YA IV. 


KHANDA XI. 


^ BTSfPlftil B 'jqr^fnfcl II ? II 

Then the Gdrhapatya Fire taught him ‘ The 
Earth, Fire, Food and the Sun. The person that is 
seen in the Sun, that I am,—that I am, indeed.’ (1) 
Com .—-The Fires together instructed the stu¬ 
dent in the science of Brahman . “ Then” after the 

above conversation—each of the Fires began to 
explain to him his own particular philosophy ; and, 
first of all, the “ Qarhapatya ” Fire taught him. 
“ The Earth, Fire, Food and the Sun”—these are 
my four bodies (forms). And the person that is seen 
in the Sun,—that am I, the Gdrhapatya Fire,— i.e. % 
it is the Gdrhapatya Fire that is seen as the person 
in the Sun. The same fact is repeated over again : 
“that I am indeed”. The relation of the Gdrhapatya 
with the Sun is not one of being the object of enjoy¬ 
ment, which is the relation subsisting with the 
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Earth, and Food. Because the characters of eating 
cooking and illuminating are ever unspecified* 
Consequently, these two —Gdrhapatya and the Sun 
—are absolutely identical; whereas the Earth and 
Food are related to these as objects enjoyed (eaten)- 

q f^jjqrc%sqsct mqfwi £iqSt m- 
4tsf%*T<asr 3? q Pl5l;jqR% I R 11 

One who, knowing this, meditates upon it, 
destroys sin, obtains the world, reaches full life, 
and lives brightly. His line of descendants perishes 
not, and we protect him in this world, and also in 
the other,—whosoever knowing this meditates upon 
it. (2) 

Com .*—Whoever knowing Gdrhapatya Fire is 
explained above and meditates upon it, as divided 
fourfold in the character of the Eater of food,"—he 
destroys all sinful actions, obtains the world, lives 
to his full age ; and lives a bright—conspicuous— 
life, and not as one neglected, and of such a 
knowing one, the line of descendants does not 
perish; i.e., it ever continues. And further, we 
protect him in this world, during life, and also in 
the other world, after death. Such are the results 
accruing to one who, knowing this, meditates upon. : 
the Fire as explained above. 


Thus ends the Eleventh ..Khcmdaof Mhydya IV* 


ADHYA’YA IV. 


KHANDA XII. 

|fct q ^ ^ g ^Tf- 

|| \ || 

Then the Anvdhdryapachana taught him : 

4 Water, the Quarters? the Stars? and the Moon. 
The person that is seen in the Moon, that I am,,— 

1 am that, indeed.’ ’ (1) 

Com, —Then the “' Anvdhdryapachana ’*—the' 
Southern Fire—taught him : ‘‘Water, the Quarters, 
the Stars and the Moon, 5 ’—these are my four forms; 
■that is to say, I —Anvdhdryapachana Fire—divide 
myself into these four forms, and continue to exist 
as such. And the “person that is seen in the Moon, 
that am L— I am that, indeed,’’—as before* The 
identity of the Anvdhdryapachana Fire and the 
Moon, is based upon the fact of both being related 
to Food, and being illuminative, and also on the fact 
of both being related to the Southern quarter. The 
relation of water and the stars is, as before, based 
upon the fact of their being objects of food ; as it 
is well-known that the stars are objects enjoyed by 
the moon; and water, being the producer of 
food, is the food of the Southern Fire,—just as 
the Earth is of the Gdrhapaiya Fire. The rest as 
before. 
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^ ^4 fqgTgqT#Sq^ qit^qf ^qff ¥fq% ^-~ 

s%5ftqfq qiFnqi:gw: ^ftqfq qq qq q *pn- 
.qisfHr^ ^ qq$q fqsigqi^ B q II 

One, who knowing this, meditates upon it, des¬ 
troys sin, obtains the world, reaches full age, lives 
brightly. His line of descendants perishes not, 
and we protect him in this world, and also in 
the other,—whosoever, knowing this meditates 
upon it. (2) 

Thus end the Twelfth Khanda of Adhydya IV. 


ADHYATA IV. 


KHANDA XIII. 


spq Iqqi^ftqis^iqTH m^T €f%fqfq q 

^q 3^qr ss# HtspR-n ^ qqTp*jftfq h t li 
h q fqgi^qrectsq^ qiqf^i qqfq qt- 

sjlq^q sq qq q *pt- 
^%sgfkwq qc#q f^gqrc-cf || ^ || 

;' Then the A'havantya taught him : ‘ Breath, 

; A'Jcdsa, the Heaven and. Lightning. The person 

that is seen in the lightning, that I am,—I am that, 
indeed.’ (1) 

One, who knowing this meditates upon it, des¬ 
troys sin, obtains the world, reaches full age, and 
lives brightly. His line of descendants perishes 
not, and we protect him in this world, as also in 
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the other,—whosoever knowing this, meditates 
upon it. 

Com. —Then the A'havaniy:! taught him: Breath 
A'kasa, the Heaven and Lightning’—these are my 
four forms. The person that is seen in the light¬ 
ning, I am that, &c., &c.,—as before. The Heaven 
and A'kasa are the receptacles of lightning and the 
A'havamya, and such, are related to ths.se, as 
objects of their enjoyment. The rest is similar to 
what has gone before. 

Thus ends the Thirteenth Kh inda of Aahyaya IV. 


ADHYAYAIV. 


KHANDA XiV. 


fcg % rrfcl WffcSFPTW ff^TSS^T^f[RFns^n?;W- 

t 11 

They said : * Upakosala, this friend is our 
science, and the science of the Self ; the 
Teacher will declare to you, the way.’ The Teacher 
came. The Teacher said to him ; * Upakosala ! . U) 
C'ojji.— The three Tires together said to him : 
' Upakosala, this, friend, is the science of the Fires 
and the science of the self,—explained to you ; this 
science being that Breath is Brahman, Ka is 
Brahman, Kha is Brahman: Your Teacher will 
declare to you, the way,—to the attainment of the 
results accruing from such knowledge. Having said 
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this, the Fires ceased. In time, the Teacher came, 
and said to his pupil: ‘ Well, Wpakosala ! ’ 

3 ^TWird ^ 3 ins&mii ftggg ^ 
Wfi^T 3FTIC31T f% g fE^sqfq- 

ftrft II ^ II 

f EftF# ^Ffn^qiq ffe cfSqHv.t jj cf 
^§,^itw q^T stnt q feeqyg qjrj 

w sr flro snftg $ *roiftfci g& frerre 11 \ II 

He answered: ‘Sir!’ ‘My friend, thy face 
shines like that of one knowing Brahman ; who has 
taught thee ? ’ ‘Who should teach me sir ? ’ He 
conceals the fact, as it were ; and saying ‘ these, 
unlike those’ he pointed to the fires. ‘ What my 
friend have these told thee ? ’ (2) 

He replied : ‘ This.’ ‘My friend, they have 
explained the worlds alone ; while I will tell you 
something ; and as water does not cling to the 
lotus leaf, so no evil clings to one who knows it.’ 
He said : ‘ Tell it to me, sir.’ He explained it to 
him. (3) 

Com.— He replied : ‘Yes, sir.’ “Your face shines 
—appears pleasant—as that of one knowing 
Brahman ; who has taught thee?” Being thus asked 
he replied : “ Who should teach me, sir, while you 
were away ?” ‘ He conceals the fact as it were — 
the ‘‘iva" (as it were) being taken after ‘ nihnuta ’ 
(conceals). The meaning being that he does not 
actually conceal the fact, nor does he plainly give 
out what the fires had told him. “ These Fires, 
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being tended by me, explained it to me ; and hence, 
on seeing you, these are quivering as it were, now, 
though they were quite unlike this, before”—with 
this in view, he pointed to the Fires, hinting, as it 
were, at what he meant. “What did these Fires tell 
thee, friend ? 9 9 He replied : ts this, did the fires tell 
me "—giving out certain portions of what they had 
said, and 'not. telling all that he had been told. 
Hence, .the Teacher said : u My friend, they have 
only explained the worlds, earth, &c., and not the 
Brahman in Its entirety. I will explain to thee 
that Brahman which thou wishest to hear of. And 
listen to the greatness of the knowledge of the 
Brahman that I am going to explain ; just as 
water-does not cling to the lotus leaf, so one who 
knows the Brahman as I am going to explain, is 
never affected by evil’ 9 The Teacher having said 
this, Vpakosala said : u Tell .it to me, sir.” Then 
.the Teacher explained It to him# 

Thus ends the Fourteenth Khanda of Adhydya IV, 


ADHYA YA IV. 


KHANDA XV. 


q- gw ^ Wife? 

■fa II l II 

4 The person that is seen in the Eye, that is the 
-Self. ; This is the Immortal, the Fearless,—this is 
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Brahman . If one drops butter or water Into this 
(Eye), it flows away by the sides/ ( 1 ) 

Com, — 16 The person that is seen in the Eye” as 
the “seer of Sight” by those persons who have set 
aside their physical vision, are fully equipped with 
such means as celibacy and the rest, and are calm 
and discriminating. Says the Sruti—* “the Eye of 
the Eye/’ Objection : “ The assertion of the Fires 
becomes false; for, they said that the Teacher 
would 4 explain the way* alone; and as such, it 
follows that the Fires did not know what was going 
to happen*” This does not affect the case ; inas¬ 
much as the present passage is only an explanation 
of the .seer—the self described by the Fires, the eye 
in which the person Is said to be seen being, that of 
the A*kasa endowed with bliss (which has been 
explained to be Brahman )/ 1 That is the self* of 
living beings; he explained this self as just the 
same as that he had explained above. u This is 
ike immortar 9 ~un&Ymg, : imperishable, and hence 
* c Fearless it being only for whom there Isa 
chance of death, that any.■ fear is possible ; and 
hence in the absence of such chance, it Is -fearless, 
and hence also “ 'Brahman”, the “ Great,” i*e, r the 
‘Endless/ And the greatness' of this Brahman — 
the Ocular Person—is .'such-that if in the place of 
this Person— ue., in the ■■ Eye—either butter or water 
:. : be dropped, it. flows away "fay;. the 'sides,*—it falls 
along the lashes, and does not affect the Eye,—just 
as the lotus leaf is not affected by water. When 
such is the greatness of the residence, what would 
be the inexplicable untaintability of the Person 
residing therein!! 
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^qpq^cT qiqFqfqqqR? 

qTqFqf*?#qqf^ q- ^ 11 

This they call ‘ Samyudvama .’ because all 
blessings go to him. All blessings go to him, who 
knows this. (2) 

Com. —This—the aforesaid Person—they call 
Sarny advama why ? Because all Vdmas— desirable 
things, blessings—go over to him. So do all 
blessings go to one who knows this. 

^ ^ ft ^rqffoi qM 5 H qqfd -?rqrff0T qT- 

qrft q ^4 II ^ il 

He is also V&mani ; because lie carries all the 
blessings. ■ One who knows this carries' all bless-- 
ings. ^ ■ ■ (3) 

Com*— He is also Vamanii because,he carries:, 
to the living beings— fS the blessings, 55 the results, 
of good deeds ; such carrying being done through 
his character of the Self, The result' accruing to 
one who knows this is that he carries all blessings. 

qFFfitq ft 
¥JKfl q || 8 ,|| 

He is also Bhamani ■ because he shines in all 
the worlds. One who knows this shines in all the 

worlds, ' . . ^ 

C'om.—He is also 4 Bhamani, * because, in all 
the worlds, he shines in the shape of the Sun, the 

Moon and Fire. And ‘ it is by his light that all else 
shines such is the Sruti ; and as such, carrying 
the lights he is called Bhamani. One who knows 
this, he also shines in all the worlds. 




r 
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m % 


qfi[ ^ 

HI- 



fqfci ^f^ws^Rq: h q^T^ff ^wTf 

*ffl*FT ^ qfciqWTT $ qjSSq 

#% IIA II 


Fow, for such a one, whether they perform his 
obsequies or not, he goes to light, from light to 
day, from day to the bright half of the month, from 
the bright half of the month to the six months 
during which the Sun rises northward, from the 
months to the year, from the year to the Sun, from 
the Sun to the Moon, from the Moon to the 
Lightning. There is a person, not human. He 
marries them to Brahman . This is the'divine path, 
the path to Brahman . Those proceeding by this 
path do not return to; the whirl-of .-.humanity,—Pea, 
they do not return. ( 5 ) 


Com .—The way of one knowing Brahman is 
now explained : when one who knows this is dead, 
whether the priests properly perform his obsequies 
or not, in all cases, such a knower, is hot precluded, 
by the unperformed rites, from reaching Brahman ; 
nor do the performed rites in any way help him to 
any higher regions. As declared elsewhere : “He 
does not rise by actions, nor does he become lower,” 
This neglect of the obsequies is meant to praise 
up the Science ; and it is not meant that for one 
knowing this, no obsequies are to be performed. 
Because, elsewhere it is proved that if the obsequies 
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are not duly performed, there Is a certain obstacle 
in the way of the fruition of his actions. The 
mention of the performance or non-performance 
of the obsequies here is simply meant to show 
that for such a knower, there are no obstacles 
in the way of his reaching his goal. Those who 
meditate upon the Blissful A'kasa in the Eye, as 
* Samyadv&ma 4 Vdmanf , and "Bhamantf as also 
upon the science of the Fires, together with Prana , 
—for such persons, there may or may not be other 
actions ; in all cases, they reach the Light,—?>., 
the Divinity, presiding over Light. From the 
Light Divinity, they go to Day; from day to the 
bright half of the month,—the Divinity presiding 
over the bright half; from the bright half of the 
month to the six months during which the Sun rises 
northward,— i.e. 9 to the Divinity presiding over the 
northern declension ; from these six months to the 
deity of the year ; from the year to the Sun ; from 
the Sun to the Moon ; from the Moon to the Light¬ 
ning. And when they have reached this, a certain 
Person, not human, comes from the Brahmic 
region, and carries them over to that Brahman 
which resides in the regions of Satya ; (it is such 
limited Brahman that is referred to here) because of 
the mention to the goer, the comer, and that to be 
reached,—specifications that are impossible with 
regard to the Brahman of pure Being . For, with 
regard to the reaching of such Brahman the only 
allowable mode of describing would be ‘ being 
Brahman one reaches Brahman ; and it will also be 
explained, later on, that pure Being is reached only 
by the removal of all diversity. And no unseen 
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Vrintr- hei ^ S ^ going ’~ as sa ys the Sruti : ‘ He not 

-thTnfth eDJ °^ l l D ° fc ’ “ TWS is the di^ne path ” 
^ h^epath presided over by the Deities of Light 

to 'Bratnan ’T** 18 Path that lead ® 

not return in tu t T°T ding hy this P»*h do 
not return to the whirl of humanity e. to 

tktcreation of Maim, where there is a continuous 

irl of persons m the never-ending Cycle of birth 

and death, resembling a pulley. The repetition of 

of Jh 7 1 ? D ” iS m6ant t0 poiDt *o close 

result- m6nt ° f the Science lead ^ to a definite 


Thus ends the Fifteenth Khanda of Adhyaya IV. 


ADHYA’YA IV. 


KHANDA XVI 

** 3^ TO ^ 

w 7 eril y that which blows is the sacrifice; for he 
moving along purifies all things. And becluse 
mining a ong he purifies all things, he is the Sacri 
Mlnd and Speech are the ways. (1) 
Com. The present section is begun flV on 
account of its being connected with the * 

meditation ; ( 2 ) on account of its falling within the 
same A ranyaka and (3) on account of the fact th» + 
^.n . oy top „»„ y bss * h a 6 s “‘ 1 flt 
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the Vy&hritis are to be used in expiation thereof 
and for the priest who knows this, there is 
silence. “ Verily that, &c., This—the Air — 
that blows is the sacrifice. “ Ha,” and “ Va ” are 
indeclinables indicating the well-known character 
of the truth. In the scriptures, the sacrifice is re¬ 
cognised to be presided over by Air: “Simkd 
vdtedh&h, ” “ This the sacrifice, that which blows/’ 
and various other 8ruti-iexts, The Air alone, 
having the character of motion, is intimately rela¬ 
ted to actions—as says the Sruti : “ The Air is the 
originator of the sacrifice, the Air is its base.” He, 
moving along, purifies all this world; as there is no 
purification from that which does not move. It is 
a fact commonly perceived that it is only of one 
that is moving along, and not of one remaining 
inert, that deficiencies are removed. And inasmuch 
as, moving alone, he purifies all this world, he Is 
the sacrifice, that which purifies. And of this 
sacrifice, Speecn as engaged in the pronoun¬ 
cing of mantras —and “ Mind ”—as engaged in the 

right perception of objects—are the two “ ways,”_ 

i.e>, it is by means of these two that the sacrifice is 
duly performed: as says another text: “At a 
sacrifice, the order of precedence belongs to the 
Mind and to Speech, endowed with the motion of 
Pr&na and Apana” Hence, inasmuch as the sacri¬ 
fice exists through Speech aud Mind, these two are 
its ways. 

11 ^ II 
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sraHK ^q^s?qc[U q^HRqi- 

^W3RSTt ^TFTt qfft f^itT 

^ qsTFITqTS^qfrf H |5T qr#TT?^qi% || 3 j| 

One of these the Brahma purifies by the Mind ; 
by speech, the Hotc% the Adhvaryu and the ZTdgata 
(purify) the other. The Prdtaranuvdka having 
begun, and before the Paridhdnlya recitation, the 
Brahma speaks out. (2) 

He purifies only one of the two ways ; the 
other is injured* Just as the one-footed man walk¬ 
ing, and the one-wheeled cart moving, is injured, so 
is injured his sacrifice. The sacrifice having fallen 
off, the sacrificer falls; and having sacrificed, he 
becomes the worst of sinners. (3) 

Com —One of these two ways, the Brahma 
purifies by the Mind as endowed with discriminative 
wisdom ; and by the way of Speech do the three 
other priests tho Hotd , &c —purify the other way 
of Speech. Thus, then these two ways of Speech 
and Mind are to be purified in the sacrifice* Now, 
when the Prdtaranuvdka hymn has commenced, 
and before the recitation of the Paridhdrdya verse, 
--in the intervening time—the Brdhma speaks out, 
renounces the imposed silence, whereby he purifies 
the way of Speech only ; without being purified by 
Brahmd the way of Mind is'injured, there being 
many holes in it; and the sacrifice, having only one 
way of speech, falls off. In what way ? Just as a 
man with one foot walking along, falls down on the 
Toad ; or just as a cart, moving on one wheel, 
tumbles down so does the sacrifice of the saori- 
ficer fall off, when performed by a bad Brahma 
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priest ; and the sacrifice having fallen, the sacrificer 
falls ; since the sacrificer has his life in the sacri¬ 
fice, therefore it is only proper that the destruction 
of the sacrifice should bring about his destruction. 
And having performed such a sacrifice, one becomes 
the worst of sinners. 

3T4 sntPTTgKr q giT qteFftqrqr Sf?n 

s q^mTew^r qfaTqqi qqiqq: mqrag- 
qf: EFftfcfgjcr qi qSRRTSgRftlfqsjrf 

*r SgT ^qT^qfe || Vll 

But when the Prdtaranuvdka has begun, and 
not before the Pariclhdniya recitation, if the 
Brahma speaks out, they purify both the ways; 
and none is injured- f4) 

And just as a two-footed man walking, ora 
two-wheeled cart moving, gets on, so does the 
sacrifice get on ; and the sacrificing getting on, the 
sacrificer gets on ; and having sacrificed he becomes 
better. (5) 

Com .—On the other hand, when the wise 
Brahma, keeps on his silence, and does not speak 
out, until the Paridhdniya recitation is over, then 
the other priests purify both the ways ; and none of 
the two is injured. The instances cited are the 
reverse of those cited before. So the sacrifice, 
continuing on its two ways, 44 gets on”— i % e., 

continues to exist without any injury to itself. And 
the sacrifice getting on, the sacrificer gets on* And 
L7 ■ 
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having performed the sacrifice with a Brahm& 
knowing the mysteries of silence the sacrificer 
becomes better, great. 


Thus ends the Sixteenth Khancla of Adhydya IV, 


ADHYA'YA IV. 


KHANDA XVII. 


Prajdpati performed a penance (of brooding) 
over the worlds; and from them, thus brooded over, 
he squeezed out their essences : Fire from the Earth* 
Air from the Sky, and Sun from the Heaven. (1) 
Com. In the preceding section what is laid 
down is the silence of the Brahma, during the per¬ 
formance of his priestly functions. And in case 
of the injury to the functions of the other priests, 
the Vydhritis are to be used. With this view the 
Vydhritis are laid down in the present section. V\ 
With a view to taking out the essence, of the 
worlds, Prajdpati performed the penance of brood¬ 
ing over the worlds. From the worlds thus brooded 
over, he squeezed out their essences, these essences 
being Fire of the Earth, Air of the Sky and' the Sun 
of Heaven. 
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He brooded over these three Deities ; and from 
these Deities thus brooded over, he squeezed out 
their essences : the Riles from Fire, the Yajus from 
Air, and the Sdmas from the Sun* (2} 

Com. —Then, again, he brooded over the three 
Deities, Fire and the rest and as the essence of 
these he got the three Vedas. 


fewqi II \ I! 

: ^fcl *7WT ^ f T l^ ifrcr 
^crrqf qfFT H $ B 


He brooded over the three Vedas; and from 
these thus brooded over, he squeezed out their 
essences. Bhilh from the Riks, Bhuvah from the 
Yajus and Svah from the Sdmas . (3) 

If the sacrifice be injured with regard to Rik , 
one ought to pour a libation into the Gdrhapatya 
Fire, saying 4 Bhuh Svahd . By the essence of the 
Riks, and by the power of the Riks, he makes up 
the injury to the sacrifice, with regard to the 
Riks. (4) 

Com: —Then he brooded over the three Vedas: 
and from these t hus brooded over, he got 1 Bhdh f 
as the essence of the Riks, the second Yydhriii 
4 Bhuvah * of the Yajus; and the third Vydhriti, 
A Svah* of the Sdmas . Thus are the great Vydhritis 
the essence of the worlds, of the gods, and of the 
Vedas. Hence, if there be some injury to the 
sacrifice, with regard to the Rik, then he should 
pour a libation into the Gdrhapatya Fire, saying 
“ Bhuh Svdhd. ’’ And this would be the proper 
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expiation. How ? 4 Tad * is an Adverb. By the 
essence of the Eiks , and by the power of the Eiks 
he heals the injury to the sacrifice, with regard to 
the Eik. 

"O 

.*N #fq qfW !KH 

3pt qR R^rPr* nqt^rrarr^ 

*fWq srai q^q fqfe* II ^ !l 

If there be an injury with regard to the Taj us 
he should pour an oblation into the Dakshina Fire 
sayin g “ Bhuvah Svdhd” By the essence of the 
Tajus and by the power of the Yajus , he makes up 
the injury to the sacrifice, with regard to the 
Yajus. (5) 

If there be an injury, with regard to the Sdmas , 
one should pour a libation into the A'havaniya Fire, 
saying “ Svah Svdha. ” By the essence of the 
Sdmas, and by the pow er of the Sdmas, he makes 
up the injury to the sacrifice with regard to the 
Sdmas . (6) 

Cbm,—If there be an injury with regard to 
the Yajus, then he should pour a libation into the 
Dakshina Fire, saying “ BKuvah Svdhd 5 ’; and if the 
injury be with regard to Sa?na he should pour the 
libation into the A'havaniya Fire, saying “ Svah 
Svdhd . ” And thereby he heals,up the sacrifice, as 
before. If the injury be with regard to BraJimd, 
then one should pour libation into all the three 
fires, pronouncing all the three Yydhritis. Because 
this injury is the injury of the three Vedas. If it be 
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asked whence the character of Brahma proceeds,— 
the reply Is that ‘ it is brought about by the three 
Vedas, * as declared in the Sruti. Or some other 
rule must be sought after, in order to mend the 
injury with regard to the Brahma . 

wipr ^ =3% i «H 


Just as one would join together gold by borax, 
by gold silver, by silver tin, by tin leads by lead 
iron, by iron wood, or by leather. (7) 

Com ,—And just as by means of borax one 
would soften a hard piece of gold and then join two 
pieces ; and would soften the extremely unchange¬ 
able silver, by silver tin, by tin lead, by lead iron, 
by iron wood, and wood also by means of leather- 
bandage. 

gtew.. feqw 

3iPPT fete- tefpt t m m # wifeprr 
ii ^ ii 

So does one make up any injury to the sacri¬ 
fice, by means of the power of these worlds, of 
these gods, and of the three Vedas. That sacrifice 
is well healed, where there is a Brahma knowing 
this. (8) 

Cor€—So 3 by the power of these worlds, of 
these Deities, and of the three Vedas, one makes up 
any injuries to the sacrifice. ts That sacrifice is 
well healed,”—like a diseased person cured by a 
properly qualified doctor-in which there is a 
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Brahma , knowing the expiations, in the shape of 
the VyahritiAdb^iions, as explained above* 

f err 3<wofr Wf fHrgm f 3T 

a*nor^p«iT' ^ ^ sm^cr rra^sfcj H .vil 

q| WTH-K d’WI^^N' aSPT 

*11^=1 Rt'i *u^M"f=i <*.■*{, W ? ° 

That sacrifice is sloping to the North, in which 
there is a Brahmd knowing this* And with regard 
to such a knowing Brahma , there is this Odthd : 
* Wherever it falls, thither the man goes.’ (9) 

4 The silent Brahma, as a Ritvik priest, like a 
mare, protects the sacrificer,’— ue.- 9 the Brahma 
knowing this protects the sacrifice, the sacrifices 
and all the other Ritvik priests. Therefore, one 
should make such a man Brahmd as knows this, 
and not one who knows it not ,-^yea not one who 
does not know it . (10) 

Otom.—And further “that sacrifice is sloping 
towards the North ”—rising towards the South or 
Right; L e*, leading towards the Northern Path 
in which there is a Brahmd knowing this. And 
with reference to such a Brahmd priest, there is 
this verse, praising the Brahmd : “ Wherever it 
■falls**—in- whichsoever place the sacrificer becomes 
deficient,—“ thither the man goes “—rightly men¬ 
ding the deficiency* This is the Brahmd —called 
“ M&nava.” Either because he is dr because 
he is thoughtful . And on account of his knowledge 
it is the Brahmd alone that protects the sacrifices 
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just as the mare protects its riders in battle, so 
does the Brahma knowing this protect the sacrifice, 
the sacrificer, and all the other priests,—removing, 
as he does, all the deficiencies due to these latter. 
And since such is the case, one ought to employ as 
Brahma only a person who knows this, and never'a 
person who does not know it. The repetition’ is 
meant to denote the close of the Adhydya . 

Thus ends the Seventeenth Khanda of Adhydya 1V« 


Thus ends the Fourth Adhydya. 








It has been the solace of my life. 

It will be the solace of my death. 
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